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FOREWORD 


Both Advaita Vedanta and Tantra find their origin in the Vedas, but their detailed 
analysis, commentary and propagation can be traced back to two monumental 
figures in our spiritual history — Adi Sankaracarya (788-820 AD) from Kerala 
and Acarya Abhinavagupta (915-1020 AD) from Kashmir. It is significant that 
we owe our knowledge of these great systems of thought to savants from the very 
ends of the Indian subcontinent. Kashmir Saivism or Trika Sastra is a unique 
branch of Indian Philosophy which occupies a very special place in our spiritual 
history. It has produced a large number of great gurus and scholars of which 
Acarya Abhinavagupta was pre-eminent. The astounding quality of his twelve 
volumes of his work on Tantra and its tremendous sweep remains a significant 
milestone in our spiritual tradition. Of his many works, his magnum opus is the 
Massive Tantraloka which is virtually an encyclopedia of tantric knowledge, and 
locates the teaching in the mouth of Lord Siva Himself. 


To the best of my knowledge the present is the first complete English translation 


of this colossal work rendered by the combined cfforts of Professor Satya 
Prakash Singh and Swami Maheshvarananda with their years of practice of yoga 
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and tantra, philosophy Eastern and Western, psychology Freudian and Jungian, 
Sanskrit and English. This is evident from dozens of their publications and 
papers ranging over areas like yoga, history and culture on A.N. Whitehead, 
C.G. Jung, Veda and the history of yoga, linguistics and many more. It was 
by virtue of deep understanding that an English translation of such a massive 
work as the Tantraloka could be accomplished lucidly by these scholars after a 
lapse of almost a millennium from the time of Abhinavagupta himself. But for 
Tantraloka, the disciplines of Yoga and Tantra would have remained only a 
dream in its relationship to philosophy and yoga. Tantraloka, indeed, by virtue 
of its wide and integrative attempt, would have been lost for ever to the modern 
world getting diminished to the state of a mere cult instead of opening the doors 
to the mystery of human psychology and physiology. 


It would be inappropriate for me to attempt any kind of description regarding 
Kashmir Saivism. The great acaryas have left this rich tradition to us and it is 
now necessary to preserve and transmit it to future generations. The last acarya 
of Kashmir Saivism, Swami Lakshmanji, with whom I had a very close personal 
association, passed away a few years ago without nominating any successor. 
Although many scholars and sadhakas are practicing the Saivism discipline, it 
seems that the guru-sisya tradition of Kashmir Saivism has come to a close unless 
a new acarya emerges, which is always possible. Meanwhile, the publication of 
the major texts of Kashmir Saivism, especially the Tantraloka, is an important 
pre-requisite for students of this great philosophy in India and around the 
world. 


Iwarmly congratulate ProfessorSatyaPrakashSinghand Swami Maheshvarananda 
for undertaking the massive task of translating Abhinavagupta’s Tantraloka 
and other minor works into English. Partial translations are available but, to the 
best of my knowledge, this is the first time that the entire corpus of Tantraloka 
is being presented in the original Sanskrit and a lucid English translation, I pay 
my homage to the great Acarya Abhinavagupta. May Param Siva bestow His 
blessings on us all, and thereby redeem mankind from the strife and violence 
that is plaguing the world. Aum Namah Sivaya. 


CKARAN SINGH) 
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Tantraloka means light on Tantra which literally means thread. This thread, 
however, happens to have been used in one of its earliest usage in the Rgveda 
itself in such a deep sense as understanding binding the entire reality together in 
a single fold of comprehension so beneficial as to transform the human nature 
of all its baser kind of tendency into the most idealistic form which is known as 
the divine. The mantra concerned advises wise men as follows: 


While spreading the thread for weaving out into a piece of cloth, follow the 
illumination of the higher light and safeguard the path having been prepared 
through meditative effort. Weave out the cloth out of the ideas spun in the 
form of the threads setting them perfectly in an even form and thus become 
contemplative humans having the prospect of giving birth to the class of divine 
beings. (Rgveda, X.53.6) 


Remarkably enough, this suggestion of the Vedic seer seems to have found out 
its best recipient in Abhinavagupta and that also in the form of his Tantraloka, 
as the epitome of wisdom screened out of the Tantras coming out of the mouth 
of Siva by way of response to the queries of his consort, the Goddess, an 
embodiment of His own creativity. Very many of the Tantras whose essence 
has been absorbed in the Tantraloka have disappeared by this time owing to 
Convulsions of history to be not available to us today. On this account, the 
Tantraéloka become all the more important for the humanity as it has embodied 
in it the invaluable wisdom contained in them by such a genius par excellence as 


Indological Truths 


xii Sri Tantraloka 


Abhinavagupta, a yogin, tantrika, psychologist, philosopher and aesthetician all 
combined in him together. 


Abhinavagupta’s (950-1020 AD) ancestry goes back to Kannauyj to a clan of 
Brahmanas with Agastya as the name of their lineage. One eminent scholar of 
this clan named Atrigupta was taken to Kashmir by King Lalitaditya in course 
of his victory over YaSovarman, the King of Kannauj in 736 A.D. Lalitaditya 
was not only a great warrior but also a lover of learning. It was out of his love 
for learning that he took Atrigupta along with him to Kashmir. Kannauj at 
that time was a great centre of learning as is borne out by their migration to 
Bengal for conducting certain yajnas by the Sen Dynasty of kings. Atrigupta was 
provided with a mansion at the bank of the river Vitasta now known as Jhelum 
in the vicinity of a temple of Siva. This seems to have been done on account of 
Atrigupta’s devotion to this deity. This event belongs to the eighth century AD. 


It was in the lineage of Atrigupta that after a few generations was born 
Varahagupta. He was the grandfather of Abhinavagupta born of his son 
Narasimhagupta known popularly as Cukhulaka. Narasimhagupta was a highly 
learned pandit conversant with several branches of learning such as grammar, 
literature, aesthetics and the system of logic. Abhinava’s mother was Vimala 
who died quite young in the early childhood of Abhinava. Mother being the 
centre of affection for a child, her demise at that early stage of Abhinava’s life 
caused the renunciatory tendency in Abhinava left solely to the care of his father 
for bringing him up as well as for his education. 


As regards the aspect of learning, Abhinava has paid glowing tributes to his father 
in initiating him into all those branches of Sanskrit learning as were mastered 
by him. With this educational background prepared by his father along with the 
renunciatory tendency caused by the demise of the mother in early childhood 
accentuated immense love for learning in Abhinava diverting his mind from 
enjoyment of the luxuries of life as made available to him ancestrally in the 
beautiful surrounding of the land at the bank of the mighty Vitasta, particularly 
close to the temple of Siva with all His cultural background of renunciation and 
source of wisdom. 


With this intellectual and spiritual background Abhinava moved from school 
to school and teacher to teacher in the quest for real knowledge and wisdom 
which might quench his thirst for more and more which might be to his full 
satisfaction. In keeping with this tendency and related action undertaken on 
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his part, he has elucidated his case as a model for disciples of all times to follow 
the tendency of the black-bee flying from flower to flower in course of its will 
to find out the flower which might be most satisfactory to its sense of smell. In 
the land of flowers such as Kashmir, this imagery came not only to be evoked 
in his mind poetically but found its inculcation in his own educational career 
moving from Math to Math and teacher to teacher in the quest for knowledge 
and understanding. 


I. Abhinava’s Attitude Towards the Veda 


His profundity in various fields of Sanskritic literature is very much reflected in 
the Jantraloka throughout. Be it logic, grammar, philosophical systems including 
Sankhya, Yoga, Mimansa, Vedanta, Vaisesika or Buddhism, he displays thorough 
understanding of all of them as is evident from their references at various places 
in the Tantraloka. He is also at home in regard to the Vedic literature as is 
evident from his reference to the Aitareya Aranyaka in Tantrdloka, II1.226 where 
its author Mahidhara Aitareya has been identified as a manifest form of Siva 
and as such is said to have taken the world as a form of visarga (:), remission. 
This viewpoint has formed the backbone of the Saivite equation of the world 
with sounds of the mairka and mdlini series of sounds. This is also based on the 
Aitareya’s elaborate statement regarding it where it claims that Vak or sound is as 
expansive as Brahman and that wherever there is Brahman, there is also the Vak.! 


His idea of Sakti as the all-encompassing cosmic and extra-cosmic absolute force 
has very much its prototype in Aditi of the Rgveda who has been described there 
in the Samhita as the heaven, intermediate space, mother, father and son, as all 
the creatures, the past, present and future all taken together. This account of her 
in the Samhita is obviously inclusive of her transcending the limits of space, time 
and causality and yet manifesting Herself as all-in-all including the conscient and 
inconscient, gods, goddesses as well as all the creatures of the creation, human, 
sub-human and superhuman. Her oneness with Vak seems to have been very 
much based on the Vagambhrni Hymn of the same Samhita where Ambhrni the 
daughter of sage Ambhrna on the ground of her experience of oneness with Vak 
as the all-comprehending principle narrates herself as moving in the company of 
all groups of gods such as Rudras, Vasus and Adityas. She claims to have strung 
the bow of Rudra for the sake of killing Saru, the great opponent of Brahman 
the principle of order and integrality behind the diversity and contrariety in the 
universe and to have entered into the compass of the heaven and earth, in the 


1 Aitareya Aranyaka III.8 


Indological Truths 


XiV Sri Tantraéloka 


depth of the sea and thus to have become practically the earth itself creating the 
background for Abhinava to give utmost importance to it as the most concretised 
form of the Reality and the initial step of progress to Siva-hood. 


Abhinava’s entire system of breath-control has its prototype in the Katha 
Upanisad’s idea of the same force particularly under the denomination again 
of the personified form of Aditi. The Upanisadic verse describes her as to have 
assumed the form of a diminutive sized deity indwelling the middle-most point 
of the body and as being worshipped by all gods and motivating the prana to 
move upward and apadna downward. Obviously this account is suggestive of the 
sage’s sadhana of finding out that centre in the human body which is divisive of 
prana and apana resulting in the upward movement of the combined and refined 
form of the breath along another channel of nerves known as susumna, though 
left unnamed here in the verse. This missing point, however, is supplemented 
by another hymn of the Samhita coming almost at the end of it, that is, Rgveda, 
X.189, In this hymn of just three verses addressed to Sarparajni as its deity there 
is an account of a bull of variegated colour moving in the womb of the mother 
and proceeding to the father from within with the combination of prana and 
apana assuming the form of Vak. Sarparajni, the queen of serpents as its deity is 
suggestive of what subsequently came to be named as kundalini, taking the form 
of Vak with the combination of prana and apana and rising upward towards the 
Father is obviously indicative of the entire course of the sadhana of awakening 
of kundalini and rising from the mother, the miladhara cakra as representative 
of the element of earth in the human body and proceeding to the Father, the 
ultimate source of creation as Siva. The androgenity of the bull here as a male but 
elsewhere as a female in the capacity of Vak as in Rgveda I.164.41 is very much 
suggestive of the same of Siva-Sakti as the points of start and consummation of 
the kundalini in the context of yogic practice. Siva’s representation by His ride 
the bull and that of Sakti by Vak here as well as in Tantra go to confirm this 
interpretation to a great extent. 


As regards Rudra-Siva’s taking to wine and alternatively to visa, poison as in the 
context of the contest between gods and demons in course of churning of the 
ocean, this is very much obvious from Rgveda X.136, giving an account of a clan 
of contemplators, munis, yellowish in colour, besmearing themselves something 
malodorous, using air as thread to move forcefully as fast as wind, keeping 
long hair and drinking poison in the company of Rudra and getting intoxicated 
by the drink. It is explicit from these details that these munis were a group of 
Saivites having Rudra as their deity, practising control of breath to the extent 
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of so much expertise as to accomplish such feats as to disappear physically from 
the scene at times, taking no time in moving from one place to another, keeping 
long hair, besmearing their bodies with something like ash, caring little to cover 
their bodies, keeping mute, remaining contemplating, flying in space, moving 
in the midst of such beings as Apsaras and Gandharvas besides wild animals. 
As regards the practice of taking to poison, it is interesting to note that in the 
Vijndna Bhairava the word visa has been taken to mean the kundalini in the 
midst of which on the one side and on the other the practitioner of yoga has 
been required to move with the help of rarified breath.’ 


In fact, the idea of arousal of the Kundalini is very much implicit in the mode of 
pronunciation of the Vedic mantras themselves. There are mainly three accents 
in them, namely, udatta, anudatta and svarita. Uddatta is kept unmarked in the 
written text while the anudatta is indicated by the underlining of the syllable 
concerned and svarita by a stroke at the head of it. In the recitational form, the 
anudata is indicated by lowering the hand and udatta by raising it upward while 
the svarita by a horizontal movement of it in the middle. These movements of 
the hand are indicative of the lowering of the anuddtta, balancing of the svarita 
and raising upward of the udatta in the so rarified a form as requiring nothing 
to indicate to it. As a combined form of udatta and anudatta svarita’s notation 
by the stroke at the head of the syllable is suggestive of rising of the kundalini 
upward in the form of the combined and rarified form of the breath. The 
horizontal movement of the hand in its indication is suggestive of the process 
of combining and balancing the two main breaths as preparatory to its surging 
upward. It was perhaps in view of this deep significance of the recitation of the 
mantras discovered in course of the state of samadhi of the seers as are said to 
have being lying within while seeing them that it has been kept alive deliberately 
for thousands of years until now in their original form all vicissitudes of history 
notwithstanding. 


Intimately connected with this fact is the pronunciation of the mahavakya 
so’ham involving the individual’s experience of oneness with the Ultimate 
Reality, i.e., Brahman. This vakya occurs for the first time in the Sa Upanisad 
at its mantra No. 16 recounting the experience concerned of the great seer 
Dadhyan Atharvana. It has come to be considered as hamsa mahamantra by 
Abhinava in Tantraloka XXX.71. Hamsa is an inverted form of so’ham. The 
hamsa has received its deeper sense from a mantra occurring in Rgveda IV.40 
as the last verse of the hymn known as Hamsapadi having become famous not 
2 Vijnana Bhairava verse 67. 
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only on account of the pervasiveness of the swan, as the hamsa, literally means, 
but also on account of its structure of qualification of the hamsa by as many as 
fifteen adjectives all amounting to showing its pervasiveness in so many forms. 
It is due to this unique qualification of it that it has come to be adopted in the 
Katha Upanisad at V.2 exactly as it is except for addition of the word brhat at 
the ending raising the number of adjectives to sixteen which at various levels 
has been regarded as indicative of completion and perfection and hence has also 
been taken as the carrier of the sense of Atman, the Self in all its purity. Hamsa, 
swan, as a migratory bird due to its spotless white colour, capacity of flight and 
habit of drinking clean water, etc. has become indicatory of the Self as has been 
realised by Vedic seers and subsequent sages. This is the semantic aspect of its 
connotation. The same word in its inverted form so + ham becomes phonetically 
indicative of the sound produced in course of breathing-in and breathing-out 
respectively. Equipped with this twofold sense it has come to be elevated to 
the position of the mahavakya, magnificent statement in the Upanisads. On the 
analogy of the sound produced in course of breathing-in and breathing-out on 
the human level it has come to be accepted as the very principle of life obtaining 
throughout the entire creation and as such as the Ultimate Reality manifesting 
itself as all the individualities on the same scale. Since breathing is the common 
criterion of life serving as the basic ground of developing consciousness, 
regulation of it has come to be accepted as the fundamental principle of spiritual 
practice. All this significance of the act of breathing and its potentiality of 
developing into the mainstay of spiritual practice came to be realised during the 
Vedic period from within the austere practices of the seers of the age leading to 
get consolidated into the discipline of yoga with its steps of pranayama, breath- 
control, meditation and samadhi, exclusive absorption, etc. with its by products 
of the idea of the central nerve susumnd, various centres of nerves on different 
levels of it and the kundalini, etc. as made out here already. 


On account of the extreme subtlety of the matter and the consequent difficulty 
in its maintenance at a larger scale, austere pursuits for it began to be replaced 
during the later period of the Vedic age itself as represented by the Brahmanas 
by its exteriorised form of karmakanda involving performance of sacrifices, 
etc. taking the form of the main ideological stream of thinking and practices 
under the Vedic fold, the austere pursuits were kept alive in secret circles of 
yogins and Tantriks, While the main stream continued to follow the introverted 
path of breath-control in the form of the Aranyakas |cading to the evolution 
of the Upanisadic thought and practices of meditation, its offshoot remained 
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concentrated on breath and its neural mechanism resulting in what subsequently 
became famous in the form of Tantra and kundalini yoga. That Tantra has its root 
in the Veda itself is evident not only from the prevalence of its elements in the 
Vedic Samhitas in their denominations such as the Rgveda, Atharvaveda, etc. 
in the form of reference to nerves, cakras, etc. but also from a holistic reference 
to it in the form of the essence of it to be integrated and evolved into a system 
with its possibility of improvement over humanity and even its potentiality to 
turn into the divine. The mantra as ascribed to its authorship to Saucika reads 
in translation as follows: 


While spreading the thread for weaving out into a piece of cloth, follow the 
illumination of the higher light and safeguard the path having been prepared 
through meditative effort. Weave out the cloth out of the ideas spun in the 
form of the threads setting them perfectly in an even form and thus become 
contemplative humans having the prospect of giving birth to the class of divine 
beings. 


Use of the word tantu, derived as it is from the root tan, meaning the thread along 
with its participial form tanvan in the sense of spreading the thread, obviously 
amounts to convey the sense of origin of the discipline of Tantra herein. The 
necessity of setting the threads in a perfectly even form so as to weave out the 
smooth cloth with the help of the light of higher order is certainly reflective of 
the utmost care and use of the faculty of higher consciousness in setting the 
threads evenly. Apas, toil, of the singers is clearly suggestive of the effort of 
the original creators of the mantra bearing the ideas of higher order needing to 
be set side by side in a manner so as to evolve into a system of thought which 
may be satisfactorily acceptable to and practicable to its followers. Such is the 
discipline of Tantra with its emphasis on smoothness of the process of breathing, 
reduction of its frequency to the extent of its attenuation and even complete 
stoppage leading to improvement on the human nature and his attainment of 
the divine with his experience of oneness with Him via any of the yogic devices 
including the Kundalini yoga in particular. 


Thus, Tantra is a by-product of the Vedas taking shape of a discipline out of the 
introvertive tendency of the Vedic thought as different, though only partly, trom 
the sacrificial aspect of it inasmuch as it has tried to confine the cult of sacrifice 
from its exteriority to interiority in the human body itself. All secret places and 
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acts suggested to be undertaken there in those places have been withdrawn to 
the human body and its functions. So far as the consideration of it as a growth 
independent of the Veda is concerned, it has been caused by the psychology 
of exclusivity behind the formation of disciplines as distinct from one another 
partly in view of separative emphasis on the particular aspect of the discipline 
concerned and partly owing to assertion of the egotism of the champions of the 
disciplines concerned. Another significant factor involved behind this separative 
tendency of the human mind is the necessity of exclusiveness of concentration. 
This is particularly true of disciplines concerned with the problem of faith as the 
religious matters are concerned with. One cannot be faithful to two systems of 
religious natures at a time maintaining a balance. In order to be concentrated 
on one, it is necessary for the follower to keep the other relatively in abeyance. 
Just as two absolutes are not possible for the rational mind, even so more than 
one deity as the supreme is impossible for the faithful. If the Rgvedic seer 
Dirghatamas could make the well-known statement that the Reality is but one 
which has been conceived and named as Indra, Mitra, Varuna, Agni, Suparna, 
Yama and Matrisvan, he has not displayed his equality of faith towards all of 
them in any other respect except for their inherence in one Existence known 
as Sat. The same spirit underlies Abhinava’s formulation of all the deities as 
aspects of Siva as the Lord of consciousness with Sakti as His Force. Under such 
circumstances, it became necessary for him to make other gods subordinate to 
Him including even Visnu in spite of the Vedic assertion that while Agni is the 
lowest amongst gods, Visnu is the highest. 


As regards the unification of gods and goddesses in Siva, that has already been 
done by Vedic seers, Upanisadic sages, sage Vyasa in the Bhagavadgita and 
even Yaska, the author of Nirukta if not with reference to Siva in particular, 
decidedly with reference to Atman and Brahman. Leaving apart the Upanisads 
and Bhagavadgita even such a sage as Yaska who, in spite of being primarily 
a linguist, in the seventh chapter of his Nirukta has unambiguously stated that 
on account of its broadness, the Atman has been prayed to by seers as gods 
making them as representatives of it in its different aspects making them as 
interchangeable amongst them on account of their functioning on the common 
ground of it, they become borne of themselves, of each other and of their action. 
Even their accessories such as rides and weapons have been suggested as having 
been carved out of the same. Abhinava as well has followed the suit at least in 
Tantraloka XV.60 to have identified Lord Siva as the colossus reservoir of water 
in the form of the Atman having taken a dip wherein the entire universe can 
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attain cleanliness and purity with the prospect of purification of their followers. 
In verse No. 224 of the same Chapter of the text he has conceived of Him as 
lying above Brahma in the form of the absolute Brahman which has expanded 
itself in the form of the world in His various manifestations. Thus, if the Vedic 
seer has identified the basic stuff of the emergences of everything conscious as 
well as inconscient in the form of base Existence, the Upanisads, etc. in the form 
of consciousness including self-consciousness, as the concept of Giman implies, 
Abhinava has understood it in all its triplicity of aspects namely, existence, 
consciousness and delight as involved in the personality of Siva existing, being 
aware of His existence and delighting in the eternally stable company of His 
consort Sakti. For the introduction of the sense of delight to Visnu in His 
aspects of existence and consciousness while in Vaisnavism there has arisen the 
necessity of bringing in Laksmi and her substitute Radha from outside, that 
necessity has become fulfilled automatically by conceiving of His consort His 
force or Sakti as implicit in His existence, etc. Apart from the sectoral bias quite 
natural for the maintenance of exclusivity of each and every dispensation of 
faith and spiritual practice, this invariability of relationship between Siva and 
Sakti is perhaps one of the fundamental reasons behind Abhinava’s declaration 
of Vaisnavism along with the Veda and Buddhism as a relatively lower kind of 
religio-spiritual order. 


II. Abhinavagupta’s Critique of the Veda 


This kind of rather mutually condemnatory judgement on the part of such a 
Sagacious thinker as Abhinava in spite of even the Vedic background of such a 
unique seer as Dirghatamas and others has perhaps gained its sharpness from 
the primacy of the matha-system of education in his life. The word matha manth, 
to churn, is suggestive of stress on its exclusivity. That in spite of his motto to 
gather information from all possibly available sources of knowledge like the 
honey-bee, he had to stick to the matha-system of the lineage of Somananda, 
Utpaladeva, Laksmanagupta and Sambhunatha particularly for his education 
of the nature of wisdom, bespeaks in itself the limitations of choice open to him 
particularly on matters imbued with the sectoral concern. This is quite obvious 
from his own statement in Tantraloka at XIV.44 in which he points out that 
Option on the path of yogic approach to the Reality is a great hurdle and that 
by virtue of elimination of all other options except for devotion to Siva one has 
the possibility of reaching Him. In yct another verse occurring at Tantraloka 
XV.571, he refers to a text most probably belonging to his own sect and titled as 
Madhavakula to the effect that the follower of his School needs to avoid textual 
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statements of Vedas and Vaisnavism. His teacher Bhitinatha whom he refers to 
at several places in the Tantraloka as his Brahma-vidya-guru does not seem to 
be very much conversant with Vedic texts as referred to here in their in-depth 
points of view except for the sacerdotal which during almost the entire Medieval 
period has been the subject of study in the name of the Veda due perhaps to its 
popularisation by the codification of the followers of the Mimamsa School. 


In fact, the real secret of the Vedic wisdom lies revealed in the Vedic Samhitas 
which are texts coming directly from the seers undergoing arduous course of 
yoga and austerity and couching their realisations in clusters of symbols drawn 
from their surroundings dominated particularly by objects and forces of nature. 
It is the difficulty of understanding their symbolic mode of expression which 
has made the Samhitas difficult to understand. An instance to the point, for 
example, is Rgveda VIII.6.30 along with a couple of mantras preceding it. It 
has been mentioned in the context as a whole that the essential Vedic wisdom 
came to be availed of by seers while undergoing tapas in mountainous caves and 
valleys serving as the perennial source of water in the form of streams roaring 
down to the foot of the peaks. What the seers saw from that height was the 
world as an oceanic expanse of water vibrating tumultuously back and forth and 
resulting in incessant change in the process of time. Distantly apart from this 
scenario of ceaseless change what they happen to observe beyond the range of 
space and time there was beaming a light of the original seed of creation which 
has sprouted in the form of all the multiplicity of the creation. 


What Abhinavagupta has done vis-a-vis such revelations embedded in the 
Vedic Samhita is that on the one hand he has assimilated such ideas in the 
making of the idea of Siva as the supernal and luminous seed of creation in all its 
timelessness and yet on the other has decried it along with Buddhism, Jainism, 
logic and Vaisnavism as an adhah-sastra, a discipline of relatively lower order 
and as such to have tried to learn its secret from his teacher, namely, Bhutiraja 
or Bhitinatha. The reason behind this contradiction of viewpoint in him, as 
stated already, is his exclusive commitment to his School. 


It is partly due to the support of such an attitude towards Veda by authorities like 
Abhinavagupta and mainly due to the divisive interests and denunciatory cultural 
bias of the Western Indologists particularly of British orientation against Veda 
that they invented the myth of the theory of Aryan Invasion and tried to create 
a wedge between the Vedic and Tantric dispensations declaring a non-Aryan 
origin of idea of Siva and as hence non-Vedic as against the pure naturalism 


Indological Truths 


Introduction Xxl 


of Vedic gods and goddesses. As is evident from subsequent archaeological 
finds and other researches it has been found that there is no evidence at all to 
suggest that anything like an invasion from the European hordes took place on 
the Indian soil in course of the known history. As regards the case of linguistic 
affinity throughout the area concerned, that is explicable the other way round 
in view of the antiquity and structure of Sanskrit language vis-a-vis the other 
languages concerned. Thus, to imagine that Saivism in its origin is non-Vedic is 
a mere myth created with some vested interest. 


So far as the root of Siva in the Rgveda is concerned it is very much there to 
find out though not in the form of Siva but in the form of Rudra who came to be 
treated by Abhinava as subsidiary to Him. The importance of Rudra in the plural 
is quite evident in the Vagambhrni hymn as they in a group have been stated 
there along with Adityas and Vasus with whom Ambhrni claims to move. Almost 
the same remains the position of Siva in the Yajurveda also vis-a-vis Rudras 
except for two points. In the sixteenth chapter of it known as Rudrastadhydyi he 
appears again as the group of Rudras but with significant difference that Siva 
here is the ideal form of them aspired for. This is evident from mantra Nos. 2, 13, 
41 and 51 therein where the devotee expects from Him in the singular to reveal 
Himself in His Siva form amounting to the auspicious, Sivatara, more auspicious, 
Sivatama not only in form, fanu, but also in spirit, swmand. This prayer of the 
seer gets materialised in the last Chapter of the Samhita wherein its paramount 
scer Dadhyan Atharvana refers to Him as Isa and expects all devotees of Him 
to experience Him as obtaining in the whole world including both animate and 
inanimate not only in their present status but also in their dynamics of change 
taking place all the time constantly and motivating them to live rejoicing all 
the pleasures offered by them but only with the sense of renunciation, tyaktena 
bhunjithah, without any craving for possession of them, belong as they do to 
Him who indwells them. It is, indeed, this Isa in His gracious and Lordly form 
who has been made the object of devotion by Abhinava in transcendence of the 
Rudras conceived as His missionary and Sadasiva as His deputy. 


There is another Vedic source in the form of a couple of Upanisads, namely, Kena 
and Svetasvatara which anticipate Abhinavagupta’s view of Siva in several ways 
of which he does never make any mention obviously due to his sectoral bindings 
which he followed so vigorously. The evidence occurs in the Kena Upanisad in 
the form of the episode of Uma Haimavati. The episode reads as follows. In the 
war between gods and demons what incidentally once happened was that the 
gods came out victorious and began to celebrate their victory somewhere. While 
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they were enjoying the celebration, a Yaksa appeared at some distance from the 
site of celebration. The gods were surprised and deputed Agni, the leader of the 
lowest rank amongst them to enquire as to who he was. Agni went straightaway 
to him and asked him to identify himself. Instead of responding to Agni’s query, 
the Yaksa put the same question back to Agni. Agni told him what he was and 
claimed that he was so powerful as to burn the whole world. The Yaksa put a 
blade of grass before him asking him to burn it. Agni tried his best to burn it but 
totally failed and went back with diffidence. This was followed by deputation of 
the leaders of the higher order, namely, Vayu with the recurrence of the same 
incident with him too. This was followed by the arrival of Indra himself the Lord 
of all of them. His approach to the Yaksa, however, was responded by total 
absence of him substituted by a beautiful lady in his place. On enquiry, the lady 
told Indra that she was Uma Haimavati and that Yaksa was Brahman Itself, the 
real force behind their victory but materially as shapeless as a sudden flash of 
lightning so dazzling as to make the eye blink at its glance. Even then, she told 
Indra that it was so mighty as to make the mind move, conduct the processes 
of determination and indetermination besides being capable of realisation via 
austerity, self-control and selfless action as spelt out by the Vedas in all their 
branches and strata. 


This anecdote is a remarkable evidence of the anticipation of Abhinava’s 
philosophy of Saivism by Vedic seers and Upanisadic sages except for secondary 
details and integration of diverse viewpoints in a synthetic form. Some of those 
details remaining uncovered by the accounts of this anecdote, however, are 
available in the Svetasvatara Upanisad. In the first place what has presented here 
in the anecdote in the figurative form of Uma Haimavati is exposed literally in 
the form of Sakti right in the beginning of the Upanisad which, as such, lies there 
enclosing the Lord well within itself by means of peculiar attributes of it. Does 
it not anticipate Abhinava’s association of Siva with His Sakti with all the sense 
of androgeneity of Him remaining kept in abeyance? Further, later in the same 
Upanisad, this Sakti is spelt out as His supernal Force including knowledge, 
force and action, jfdna, bala and action as almost the same as Abhinava’s view 
of the Force having been considered as willing, knowing and action. 


In the second place, Rudra who has remained simply as a deity in the Rgveda 
has been diversified into hundreds of them in the whole chapter devoted to him 
in the Yajurveda. In the Sverasvatara Upanisad, he is stated to be only one ruling 
over the entire creation and abiding in all individual beings at the end as their 
Self in his contracted form. In the same chapter of the Upanisad a little later 
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he has been addressed positively as Siva indwelling the creation assuming the 
form of mouth, head, and neck of all living beings and lying down as a whole in 
the cave of their hearts, sarvabhiita guhasayah (III.11). Yet in another mantra 
of the same chapter He is characterised as atomic of the atomics and bigger 
than the biggest indwelling the same cave and capable of being realised as such 
by making oneself rid of all kinds of selfish actions and aspirations resulting 
in transcendence of all experiences of grief (III.20). Pacification of all basic 
constituents of the personality, dhdtuprasada, as mentioned in this mantra is 
obviously suggestive of regularisation of the principle of life manifesting itself 
in the form of breath and that of psychic nature. 


His denomination as Siva occurs in a number of other mantras. For instance, in 
the sixteenth mantra of the fourth chapter of the Upanisad again He is addressed 
as Siva pervading the entire creation in its most essential form as symbolised 
by the term ‘the clarified essence of the clarified butter as lying concealed in 
the inmost being of creatures as well as encircling the whole of it all at once 
and that He is the ultimate destination of all those who get liberated from the 
trap of the world.’ Again in the fourteenth manira of the fifth chapter therein 
He has been characterised as Siva with the specification of receptivity through 
the sense of being and also as the cause of being and non-being both, Creator 
of the world of multiplicity through factorisation of the integrality, kald-sarga- 
karam. It is important to note that Abhinava also makes use of the word kala 
to attribute to it the act of factorisation behind the oneness of all with Siva. 
Attribution of non-being along with being to Him as its cause amounts obviously 
lo the recognition of the positivity of the zero as a number embedded in it as 
recognised as the greatest contribution to mathematics by mathematicians and 
trace of the anti-matter by the physicist in existence side by side with the matter. 
Along with the agency of factorisation of the entity as invested in Him, He has 
been conceived by Abhinava as transcendent to it through the use of the word 


akala for Him, which, too, lies anticipated in the fifth mantra of the sixth chapter 
of the Upanisad. 


In addition to all these highly interesting points embedded in the Upanisad, what 
Is of paramount importance here is devotion as the way to Him positively with 
the mention of the significant word bhak«i in this regard in the last mantra of the 
Upanisad which is so favourite to Abhinava moreover with the same quantum 
of it to the teacher who has happened to show the way to Him to the disciple as 
is explicit from the wording of the Upanisad: yasya deve para bhaktir yatha deve 
tatha gurau, as much devotion to the Lord as to one’s teacher also. It is only such 
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a disciple in who this secret teaching has the possibility of being fruitful. 


In view of all this stuff having been already in the Upanisad as the last part of 
the Vedas, Abhinava’s characterisation of the Sruti as a Sastra lower than his is 
obviously conspicuous by unacquaintance of it by him in spite of having elapsed 
some time in the proximity of his Vedic teacher named Bhitiraja. The only 
possible justification for it in this regard is partly his sectoral commitment and 
partly the teacher’s emphasis only on the sacerdotal aspect of the Veda. 


At the same time, it needs to be noted that Abhinava is such an honest author 
that had he taken any inspiration from the Upanisad in this regard while writing 
the Tantraloka he was sure not have left it unacknowledged. The way out of this 
contradiction, therefore, seems to lie partly in the prevalence of these ideas and 
the concerned terminologies in the Indian psyche as a whole and partly owing 
to amazingly wide and deep psychic and intellectual range of his understanding 
and inventiveness in matters spiritual to such an extent as not only to cover 
ideas of the past without any possibility of borrowal from any source but also 
anticipate those also which are waiting to come to light in the future. This is 
quite obvious from a thorough study of his magnum opus. 


As regards the wide range of understanding of Abhinava as per his own 
explanation in this regard is understandable in terms of his attribution of it to 
the phenomenon of descent of the force of consciousness known as Saktipata 
vis-a-vis his analogy of the black-bee extending up to the same of the honeybee. 
The honeybee moves from flower to flower in its collection of the sensibility 
of smell in the form its nectar and puts them all in its hive in a large multitude 
for days so as to rise to the magnitude of the honey drawn from it. The juices 
fetched by it in smallest possible quantity by each bee from innumcrably diverse 
sources like flowers and fruits and mixed together with all their special qualities 
understandably without any awareness of it on the part of the bee, results in 
something as the honey which uniformly has been giving a different kind of 
taste almost the same all over the world. This analogy has its root in the Rgveda 
from which it has come to the Chandogya and Brhadaranyaka Upanisads for 
the sake of whose secrecy scer Dadhyan Atharvana had to permit himself to 
get bcheaded by Indra. This is known in the Upanisads as the science of honey, 
madhu-vidya. The same analogy has been made use of by Abhinava most 
probably unknowingly of its Vedic root to a certain extent. This is obvious from 
his stopping half way in making use of the analogy short of the formation of 
the honey but diverting the imagery to evolving the capability of descent of the 
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Force of consciousness in its wider implication. As per his statement, “As the 
black bee moves from flower to flower in its search for the smell of its liking, 
even so the seeker of knowledge should move from one teacher to another in 
his quest for the essential wisdom.” “Having drawn upon various teachers and 
literary sources and by virtue of the use of his own genius over and above it, the 
aspirant needs to create his own ocean of wisdom and make the boat of his life 
sail across.”* This is the method suggested by Abhinava by way of preparation 
for the descent of the Force of consciousness in the form of special wisdom. 


III. Reflection of Plato’s Allegory of the Cave 


From a thorough and close study of his Tantraloka it becomes quite obvious 
that this objective must have been achieved in his own life as the text has come 
to contain all kinds of wisdom in it in both the sides, that is, past and the future 
from his standpoint. An elucidation of it on the former side may be found in 
his use of the analogy of reflection as common to Plato’s view of Ideas and the 
allegory of the cave. Needless to point out that Plato has conceived of the world 
as a complex of ideas reflected on the screen of the mind received from the real 
occurrences of it in the heaven with the idea of the good as central to all of them 
parallel to Siva of Abhinava amounting to auspiciousness. This basic contention 
of him has been elucidated by him through the allegory of the cave in which man 
has been depicted as the cave-dweller seeing whatever is passing outside his 
cave as reflected on the mirror of his mind with his face turned inward inside the 
cave towards the mirror without any inkling of the happenings in their original 
shape. With no possibility of his borrowal of it from Plato of the fourth century 
BC of Greece, the imagery has been so prominent in the mind of Abhinava 
that it has been made use of almost in an identical form twice in the Tantraloka 
with thorough and minute deliberation on the nature of the reflection along 
with the nature of relationship of it with the original form of it. While Plato 
has remained contented himself only with reference to it via the medium of 
the imagery of the cave, Abhinava has gone in the details of the psychology 
of perceiving the reflection to the extent of its representation of the original 
incident via its elucidation in the form of a beloved seeing the reflection of her 
lover secretly in a mirror, placing the mirror on her bosom and yet not feeling 
contented as she would otherwise have felt by actually embracing him. Thus, 
while Plato stops only with the reference to the illusory nature of the universal 
Phenomenon, Abhinava goes deeper into the nature of the problem ending up 
With the solution of it via the individual’s realisation of his oneness with Siva 
4 Tantraloka, XIII.335 and XIII.343 
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along with the suggestion of the way to it beginning from dedication to Him, 
meditation on Him culminating in actual psychic and neural experience in the 
form of the kundalini yoga. 


IV. Abhinava and Immanuel Kant 


To think of Abhinavagupta vis-a-vis another paramount philosopher of the West, 
Immanuel Kant belonging down to the modern age, what we find interesting is 
their characterisation of space and time in their respective systems of thought. 
Kant puts time and space under the term categories of understanding along with 
causality amounting to suggest that they are unessential and are superimposed 
on the reality from the side of the human mind by way of looking at things in his 
own way. In his view, it is necessary for the human mind to think of anything by 
according to it some location and a certain point of time in the absence of which 
both the subject of understanding remains beyond the range of understanding. 
Kindred is the position of the concept of causality. Anything can be understood 
properly only by locating the cause of it or at least the effect of it. It is with the 
imposition of these concepts that the object may become understandable as a 
phenomenon otherwise it would remain only an unknowable numenon, as Kant 
calls it as the part of the reality as distinct from the other part or perspective 
of it known as the phenomenon lying within the range of understanding of the 
human mind. Since Kant has influenced the Western philosophy as much as 
Plato had done in ancient times it is quite significant to think of Abhinava’s 
viewpoint in this regard. 


On this point it is important to note that Abhinava has characterised space and 
time both as adhvan, the path amounting to the category of understanding. This 
extent of unanimity on this point between them all the gap of the actual space 
and time between their actual being is not without its significance. So far as 
Kant is concerned, he has at his back the philosophy of his Greek predecessor 
Empedocles of the fifth century BC who has no place for space in his structure 
of the world of elements. Kant’s similar treatment to it along with time is quite 
in keeping with that ancient tradition behind him. This is by no means applicable 
to Abhinava with his tradition’s admittance of space also as an essential part of 
the actual world. In keeping with the spirit of that tradition his characterisation 
of space along with time does not amount to its negation as a matter of fact but 
only its subordination to the end it leads to, namely, Siva-hood. In the same 
way his Siva unlike Kant’s numenon, is not anything simple as a numinous 
subject with only a bare notion of it with all its insubstantiality but rather Siva 
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is the very essence of all forming, the cause of everything besides Him and not 
only realisable but the actual destiny of creation as a whole as well as that of 
the individual. Instead of a sheer idea of Him, there is a way leading to Him, 
desadhvan being a part of that way. 


V. Abhinava and A.N. Whitehead 


Coming closer to the modern age there is another striking point of affinity of 
Abhinava with a British philosopher Alfred North Whitehead. The point of 
affinities is all the more striking in view of the colossal difference of background 
of Whitehead from that of Abhinava. The former had been a Professor 
mathematics and nuclear physics in London with his publication of Principia 
Mathematica, amonumental work on mathematical logic and became a professor 
of philosophy at Harvard as late as the sixty-eighth year of his life. His main 
philosophical work is titled Process and Reality in sharp contradistinction from 
Bradley’s Appearance and Reality. In course of his deliberation on the nature of 
the reality as a sheer process of eventuation of events, Whitehead conceives of 
the involvement of three stages successively in course of making of the object 
out of events. These stages he has termed as concrescence, prehension and self- 
transcendence under the motivation of the desire for self-fulfilment. In course 
of these steps events tend to come close to one another, getting mixed up with 
one another resulting in self-transcendence in the form of an object with the 
possibility of turning again into an event of another act of concrescence. The 
prehension brings satisfaction in the same way as an organism feels satisfied 
after taking its food. This process aims on the universal scale at ingression into 
God and the world making God actualised by the ingression. The culmination 
of this process is termed by Whitehead as apotheosis of the world. 


To state about Abhinava’s viewpoint vis-a-vis this standpoint of Whitehead, it 
is interesting to point out is that he, too, holds a kindred position of relationship 
between the world and his Siva. The world, according to him is a congregation 
of anus, individual objects and beings all tending towards Siva and seeking to 
get assimilated to oneness with Him. Leaving apart the case of living beings 
Particularly the humans, he in Tantraloka X.223 contends that if life force 
were to work inside a jar, it is sure to reach the essential form of Siva.> Start of 
the breathing process is the basic feature distinguishing the organic from the 
inorganic. This, too, according to Abhinava may have the possibility of getting 
actualised. The case of organic beings, particularly of the humans therein is 
5 Tantraloka K 723 
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quite feasible or indeed is in the process of actualisation but for crossing the 
hurdles of limitations and ignorance as presented by the forces of kala and 
maya. While kald is the hurdle of factorisation of the integrality, maya and 
avidya are those of ignorance. By means of its action of factorisation of the 
integrality into individualities kala makes all of them self-contented within their 
limitations, avidya or ignorance creates in them the sense of self-sufficiency. 
Removal of these hurdles would bring them to the level of mantra, mantresvara, 
mahamantresvara culminating in transformation into Sadasiva and then into 
Siva-hood with full assimilation to Him which in Whitehead’s terminology is 
almost the same as apotheosis of the world. 


The process of transformation of the objective event into the subjective being of 
the object has been termed by Whitehead as appetition of the objective whereby 
the object gets assimilated to the being of the emergent subject on the analogy 
of the organic being’s assimilation of the food it takes and makes it a part of its 
own being. Interestingly enough the very same analogy is implicit in Abhinava’s 
process of transformation of the anu into Siva as he has made use of the term 
jighatsa a derivative of ghas caused by appetite: 


Whatever is there in the world enshrouded by maya is food as it were, while 
Lord Siva is the eater of all this and so I am. He who understands like this 
needs to be regarded the actual teacher of Saivism who has reached the 
essence of things beyond the span of the world. 


How Whitehead could draw so close to Abhinava without any possibility of 
contact with his writings is interesting to think about, particularly as his approach 
to these cosmological problems is purely logical and scientific as distinct from 
Abhinava’s traditional and experiential via yoga. To say the least in this regard 
jt amounts to validation of the conclusions reached by both of them irrespective 
of divergence of their approaches. 


VI. Abhinava, Freud and Jung 


Coming nearer home to psychologists dealing primarily with experience than 
remaining confined to philosophers with their main thrust on rationality, let us 
talk of Abhinava’s proximity with and difference from Sigmund Freud and Carl 
Gustav Jung. Freud has concentrated on both ends of the human life, namely, 
Eros and Thanatos representing respectively the Greek god of love and the 
belief that the soul dies with the body. It is under the imperative of the said god 
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that man indulges in the act of sex as a necessity not only to produce life but also 
to keep it healthy. As per his contention, there is a contrariety between the male 
and the female lacking either of them the mechanism the other is endowed with. 
That is the cause of attraction of one for the other. While satisfaction of this 
tendency keeps both of them healthy inhibition of it causes tension and disease. 
The act of sex, therefore, is a matter of prime necessity for the maintenance of life. 


Abhinava, on the other hand, has tackled the problem of contrariety between the 
male and the female by the androgyne of Siva and Sakti suggesting thereby the 
solution of attraction between the two sides through recourse to the Self as the 
way not only for relief from the tension but also as the source of immeasurable 
delight as Siva as the representative of the Self is. Abhinava has not only 
theoretically suggested this way out of this innate tendency of the human nature 
but has practically demonstrated it by his own way of life remaining celibate 
throughout and becoming a yogin of the first order as is evident from his writings 
of the Tantraloka on the one hand and the sublimated form of eroticism revealed 
in his aestheticism. Whatever residue of the inclination to sex supposed to be 
still remaining in the human, as a way out to its satisfaction he has suggested the 
messenger, duti, a system for the catharsis of it under which the aspirant has to 
make use of the duti in the act of sex but only disinterestedly for the experience 
of the state of liberation from both the sides, the female, thus, acting as the 
messenger to the state of liberation. 


As regards the Freudian tendency to die as supposed to underlie the core of the 
will to live, and thus presenting a point of contrariety and hence tension in the 
unconscious part of the human mind, Abhinava has mooted out as its antidote 
in the form of the latency of Siva-hood in the psyche of the individual conceived 
as an atomic form of Him known as anu. 


As regards Abhinava’s comparability with Jung, it is relatively much more 
obvious. At the start it needs to be noted that Jung’s departure from the Freudian 
psychology started with an event of meeting between the two in the year 1907 
against the background of almost teacher-taught relationship between them 
until that date. Freud came to Jung’s house, as his autobiographical details tell 
us and tried to persuade him to work under a plan to turn sex into a dogma. 
Even after trying to convince J ung for as long as thirteen hours Freud failed to 
make him agree to his proposal resulting in so much desperation on his part as 
to fall back on his chair out of a swoon. The event of departure from Freud on 
this point proved so disturbing on the side of Jung also that, as he tells us, he, 
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too, began to fall back into the unconscious. It is against this background that 
he had his constructed house close to a lake and began to practise yoga in what 
form one does not know, however, as a remedy of his malady. It was as a result 
of this practice until the year 1914 that he happened to evolve his idea of the 
collective unconscious over above the Freudian idea of the unconscious as a 
residue of inhibited desires particularly of sexual nature. 


His idea of the unconscious came to be developed owing to the trace of such 
outlines of ideas in it particularly owing to layers as revealed in course of dreams 
of deeper significance and analysis of the experiences of his patients. Thus the 
unconscious came to be developed as a vast reservoir of outlines of ideas lying 
latent in the depth of the human psyche and were termed as archetypes. This 
stream of his psychology remained flowing until the year 1945 until an American 
scientist came under his treatment for uneasiness of mind with none of his wishes 
having remained unfulfilled. Following a close study of his dreams as delineated 
in pictorial form what Jung happened to conclude that the patient’s mental 
problems might have become resolved with the coordinated centralisation of 
his archetypes as revealed in his dreamy figures. This discovery of him came to 
be termed by him as the archetype of Self as central to all kinds of archetypes. 
Apart from Plato’s model of the Idea of Good as available to him from his 
background, what seems to have helped him in his formulation of the archetype 
of the Self was a meeting of him with Raman Maharshi at his ashram in Tamil 
Nadu a few years earlier in course of his visit to India in the year 1937. 


Apart from the Upanisads and their tradition, it is perhaps Raman Maharshi 
who had the most vivid experiences of the Self independently of all external 
influence on him in his early youth and to have identified it in the form of the 
hill Arunachal in his vicinity reminding the reader of the same viewpoint of 
Abhinavagupta concerning the mount Meru as delineated in the eighth chapter 
of the Tantraloka dealing with the idea of desadhvan wherein he considers 
the mountain as the most impressive emblem, linga of Siva placed against the 
background of the whole of the earth as its pedestal, yoni, representing Force 
as His consort. Viewed in the light of the Maharshi’s direct experience and 
Jung’s deduction out of the American patient’s drawings and resolution of the 
psychic problem, Abhinava’s view of the Meru and its pedestal can at its best be 
rationally explicable in terms of projection of the idea of the Self on the mountain 
coinciding with that of his Siva eventually as a device for the commonplace 
understanding of Him. 
6 Tantraloka, VIII.45 
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Secondly, it is important to note that there is a striking parity between Jung’s idea 
of the archetypes anima and animus representing respectively the female and 
the male elements in the human nature. According to him, these two archetypes 
abide in the human nature side by side as complementary to each other. As 
such, it is owing to dominance of either of them that the individual turns out 
to be female or male. Following the determination of the sex, it is significant to 
note that while anima is introvertive, animus is extrovertive. In view of this sort 
of complementarity of anima and animus archetypes in the human nature as 
discovered by Jung has its anticipation in Abhinava’s view of the androgyne of 
Siva and Sakti corresponding to the male and the female. The complementarity 
of the male and female elements in the human mind is not only contradictory 
of the Freudian contention of opposition between the two sides as standing 
annulled by Jung’s viewpoint as corroborated by Abhinava’s view of androgyne 
of Siva and Sakti has a long history behind it anticipated by thousands of years as 
its root lies in the Brhadaranyaka Upanisad. The Upanisad states that there was 
uniformly a single individual having no scope for enjoyment. Over and above 
that deficiency in that state of being he rather became afraid of his loneliness. 
To get rid of this fear he divided himself into two like two parts of a grain as 
really he had that property of division inherent in him in the form of the male 
and the female remaining in constant embrace of each other. Being set apart 
from each other the parts got restored to them their respective inherent nature 
in the form of the man and the woman. In support its contention, the Upanisad 
refers to the human instinct of feeling his fullness only in their embrace of each 
other. This view of the Upanisad has been attributed to its most celebrated sage 
Yajiiavalkya.’ 


There is another point of unanimity between Abhinava and Jung concerning the 
use of dream experience of initiation on the disciple as suggested by Abhinava 
and considered as the most important devise in the treatment of mental and 
psychic patients by Jung. : 


VII. Jung’s Collective Unconscious versus Abhinava’s Cidakasa 
While the collective unconscious unfolds itself mainly in the state of deep 


sleep, cidakaSa remains unfolded in all the states of consciousness, however, 
Particularly in the state of samadhi. 





7 Brhadaranyaka Upanisad, I.4.3 
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The collective unconscious is acceded to through withdrawal of impressions of 
hoary past inside the psyche. As against it, cidakasa is rid of interiority as well as 
exteriority. Here the world in all its actuality and reality is realized as one with 
one’s total being, diman. 


Collective unconscious is a state of unconsciousness. As distinct from it, ciddkasa 
is actual and real in all the sense of supernal consciousness. It is the realization 
of the inherent consciousness behind everything. 


With this deliberation in course of understanding the position of Abhinavagupta 
vis-a-vis the Western thought both philosophical and psychological, now we 
have reached the point where we may turn to the Indian side which, as a matter 
of fact serves as his proper background. On this side, apart from the Vedic 
Samhitas and formulation of their stray visions in the form of the Upanisads 
along with the way to realisation via the exercise of breath-control as dealt with 
in the Aranyakas which all we have dealt with already in the beginning now is 
the turn of the Bhagavadgita and the Yoga-Sutra of Patafjali. 


VIII. Abhinava and the Bhagavadgita 


As regards the Bhagavadgita, Abhinava has kept its views all through in his 
mind while writing Tantraloka as is evident from his references to it in the text 
particularly as made out by his commentator Jayaratha. One such pertinent case 
is verse No. 67 of the eighth chapter of the text dealing with the post-mortal 
state of the soul. The Gitd tells us that the destiny of the soul is determined 
by his contemplations at last at the verge of his departure from the world. It 
tells us that the soul of the dead reaches the same state of being as he was 
mindful of during the last moments of life. One of his most intimate followers 
Mahesvarananda towards the close of his Maharthamanjari has identified 
mahartha, the great secret in the form of the message of the Gita. Abhinava 
himself has written a commentary of the Gita, under the title Gitartha-sangraha 
expounding particularly its secret yogic ideas. As such, it would be unfair for 
Abhinava as well as the Gita to think of him in complete independence of the 
sacred text messaging out particularly how the Self needs to act in this world 
without caring for the result especially in self-interest. Since such action would 
require sclf-control in regard to every aspect of the personality, namely, willing, 
thinking and doing, the individual needs to develop the outlook of a yogin. This, 
indeed, is the great secret of the Bhagavadgita as understood by Abhinava’s 
great disciple Mahesvarananda of the fourteenth century AD. 
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The only significant divergence of Abhinava from the Bhagavadgita’s line of 
thought is his devotion to Siva and condemnation of Vaisnavism as a lower 
sastra. This, divergence, however, needs to be minimised in its weight in keeping 
with the sectoral compulsions of Abhinava as against the Vaisnavite burden of 
the Gila. 


IX. Abhinava versus Patafjali 


So far as Abhinava versus Patanjali, the author of Yoga-Sutra, is concerned he 
has made only a couple of references to the latter one directly and the other 
understandable by implication. In the direct one while talking of descent of the 
force of consciousness, Saktipata at verse No. 146 in the thirteenth chapter of 
the Tantraloka, Abhinava happens to refer verbatim to sara no. 33 of the third 
chapter of the Yoga-Siitra pratibhadva sarvam, meaning that by means of use of 
the innate reflective power of genius, pratibha, everything is possible howsoever 
inaccessible otherwise to the mind of the individual. By referring to pratibha 
in this context Abhinava obviously amounts to equal it with the descent of the 
force of consciousness from its supramental state. 


As regards Abhinava’s reference to another aphorism of Patafjali, it is 
understandable from his use of the phenomenon of possession of the aspirant by 
an evil spirit, pisaca. He has referred to this phenomenon on behalf of some text 
titled Mala. Referring to this text he reports that how it has been stated there 
that on aspirant’s piercing through the higher cakra there is the danger of being 
possessed by some evil spirit which may mislead him. He has indicated to that 
spirit as a snake, bhujangam emerging out of mantra, nada and vindu of supernal 
nature. This psychic phenomenon is comparable to the import of Patafjali’s 
formula, sitra, occurring at No. 51 of the same third chapter of the text titled 
vibhiitipada. Use of the word bhujanga, snake, as the characteristic feature of 
the agency of distraction as understood by Patafjali on arousal of attachment to 
the beatitude and sense of self-glorification on achieving some higher state of 
mind of the yogin seems to refer to the awakening of the force of kundalini in 
terms of Abhinava to which surprisingly enough there is no reference at all in 
the Yoga-Sdtra and hence Pataiijali was required to characterise it as an agency 
of distraction at the higher state of psychic progress. 


Apart from this kind of divergence between these two authorities of divergent 


paths, namely, Vivekaja-marga of Patafijali and Yogaja-marga of Abhinava, 
there is still a wider point of gap between them on their respective perceptions 
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of the final state of being aimed at by them. Needless to point out that both of 
them equally well characterise that state as one of liberation with this marked 
difference between them that while the state of liberation is redemption from 
the clutches of the world as represented by Prakrti, Nature, from the viewpoint 
of Patafijali, while it lies in the self-fulfilment of the atomic individual in his 
restoration to his Siva-hood from the viewpoint of Abhinavagupta. Thus, while 
the end of the discipline of yoga according to Patafijali is attainment of aloneness 
absolutely away from the touch of Nature representing everything else as its 
product, in view of Abhinava it is the state of self-fulfilment of the individual in 
his inclusion in the range of his being of the entire universe including Siva as the 
highest state of existence, consciousness and delight. 


X. Abhinava versus Sankara 


On account of this kind of inclusiveness of Abhinava which, too, has emerged 
out of the androgyny of Siva and Sakti, he has become quite distinct from Acarya 
Sankara another and most important exponent of non-dualism which also is the 
trait of his School. If the inclusiveness of Sankara is a logical consequence of 
the neutrality of Brahman as the final goal of his philosophical system along 
with the concerned spiritual practice; this spiritual practice as per his system 
is most clearly articulated in his Nirvana Satkam, a poem comprising only six 
verses. In this composition the great Acarya right from the beginning to end is 
negative in all his references to himself. He says that he is neither the earth nor 
the water, neither the fire nor the air, neither the space nor the mind, neither 
egotism nor the intellect leaving only his oneness with Siva. Interestingly this 
is also the thrust of Abhinava’s philosophy in all its theory and practice but 
has been reached at via the route of inclusion and acceptance of everything 
sought to be unconcerned with by Sankara but for the positivity and acceptance 
of an extremely positive shape of Brahman in Its attributes such as existence, 
consciousness and bliss over and above its absolute neutrality. 


Sankara’s non-dualism besides being quite innate to him has been strengthened 
by the Upanisads which he commented and that, too, most profoundly in the 
odd situation of the cave of Vyasa in Badarikasrama at the age of less than 
even sixteen years. All this is surprising and yet true reflecting the innateness 
of non-dualism to his inner being. As regards the case of Abhinavagupta, in 
this regard, he has behind him the non-dualistic tradition of Somananda, 
Utpaladeva, Laksmangupta and Sambhunatha, such a galaxy of teachers of 
Advaitism besides Bhitiraja, his teacher of brahma-vidyd. In this regard what 
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seems to be most likely is that this tradition of him was somehow or the other a 
result of Sankara himself via Somananda who happened to precede Abhinava 
broadly by a margin of just four generations coinciding probably with the date 
of arrival of Sankara in Kashmir. Preceding Somananda, Saivism in Kashmir 
itself was dualistic all the androgyny of Siva and Sakti notwithstanding and is 
still continuing to dominate in south India. 


As regards the possibility of effect of this non-dualism as centric to Saivism 
on the ethical side of the human nature, Abhinava has given the example of 
a criminal thinking of himself continuously that he is a criminal becoming 
perfectly criminal although he was probably not so initially. Extending the same 
psychological viewpoint to one’s constant contemplation that he is Siva, there is 
little doubt in the transformation of the contemplator becoming Siva-like with 
the development of all such virtues in him as are associated with the view of Siva 
culminating eventually in attainment of the state of optionlessness, the ultimate 
objective of life.’ 


XI. Abhinava versus Sri Aurobindo 


Sri Aurobindo’s integral Vedanta also seems to have drawn considerably from 
Abhinava in his effort to eliminate the negativity of Sankara’s way of approach 
to the reality. The point of his contact with Saivism seems to have its root in his 
employment to the service of the King of Baroda following his return from U.K. 
sometime in the year 1893 and staying there until 1904. During that period he 
is reported to have been a voracious reader borrowing big volumes from the 
library and returning the very next day creating suspicion in the minds of officials 
concerned. By that time the Kashmir Series of books had become published. 
However, nowhere in his writings has he admitted to the range of his readings 
much less to any publication of the series concerned. 


The existence of these schools of non-dual Saivism that later became known 
as Kashmir Saivsm was first brought to the knowledge of the world by Georg 
Buhler in his published report in 1877 entitled “In Search of Sanskrit manuscripts 
in Kashmir, Rajputana and Central India”. In 1911 a Research Department was 
set up by the government of Pratap Singh Sahib Bahadur, Maharaja of Jammu 
and Kashmir. Under the auspices of this Department, Kashmir Series of Texts 


and Studies was published starting from 1911 and the last one was published in 
1947, 


8 Tantraloka XV .269-270 
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In any case, the effect of Kashmir Saivism particularly of Abhinava’s variety 
on his idea of the integral Vedanta is quite obvious on several grounds. Parallel 
to Abhinava’s Siva, Aurobindo’s Brahman also is Existence, Consciousness 
and Bliss. He conceives of consciousness as the central force responsible for 
the creation of the world. In this respect he had made a clear departure from 
Sankara inasmuch as in Sankara’s Vedanta that creative agent is maya, illusion 
and hence her creation, too, is a mere illusory appearance like the mirage. 
Just like Abhinava’s Sakti, Aurobindo’s consciousness-force also is three- 
dimensional, namely, willing, doing and awareness. Thus, it is actual instead 
of being just illusory. Just like Abhinava, he also has carved out several stages 
above as well as below the mind in the form of the higher-mind, illumined mind, 
intuition, overmind and supermind matching Abhinava’s grades like mantra, 
mantresvara, mahamantresvara and Sadasiva. On the lower to mind there are 
matter and life parallel to Abhinava’s earth and prana. There is also some sort 
of parallelism between the two in regard to the processes of involution and 
evolution. Inasmuch as Abhinava has conceived the possibility of a jar becoming 
Siva ultimately, Aurobindo also thinks of the possibility of matter’s divinisation. 
If Aurobindo’s idea of divinisation lies in the act of inculcation of the sense 
of existence, consciousness and bliss in matter, in the case of Abhinava it lies 
in restoring it to its original state of Siva-hood. In any case in view of both of 
them consciousness itself is both the efficient as well as the material cause of 
everything in the world via processes of involution and evolution. 


XII. Abhinava versus Mahavatara Baba 


Besides the integral Vedanta and Yoga there is some point of affinity of 
Abhinava with the kriya-yoga of Yogananda of the fame of the Autobiography 
of a Yogi. In his well known autobiography Yogananda claims to have contact 
with a Himalayan yogi of the highest order named by him as Mahavatara Baba 
who could appear at any place of his choice or disappear in the void. Yogananda 
claims to have learnt from him a kind of yoga, namely, kriyd-yoga and to have 
popularised it in certain circles in India as well as abroad. The Hindi translator 
and commentator Dr. Param Hamsa Misra of Tantraloka has found out some 
traces of the kriyad-yoga in the talks and writings of Pandit Gopinath Kaviraja of 
Varanasi. In fact, there is a slight terminological variation in this kind of yoga, 
one of them being known as karma-yoga as held out by the Bhagavadgita and 
lying in selfless action while the other has been popularised by Yogananda. 
Going deeper into the matter, the term kriya-yoga occurs for the first time in 
the Yoga-sitra of Patafijali as the very first sutra of its second chapter wherein 


Indological Truths 


Introduction XXXVI 


it has been defined as a collective practice of tapas, svadhyaya and obeisance to 
God. Abhinava, however, defines it in a different way. As per his definition in 
Tantraloka, itis not that action is different and yoga is different. As a consequence 
of ascension of the intellect on the essence of things and the consequent result 
of pacification of passions of mind whatever happens is known as kriya or 
indeed kriya-yoga.° Obviously this definition of kriyad-yoga presupposes a pair 
of conditions. One of them is ascension of the intellect to the essence. That 
essence, in view of Abhinava cannot be anything else except for the world’s as 
well as of the individual’s rootedness in Siva or the combined form of Siva- Sakti. 


As regards the difference between kriyé-yoga and karma-yoga from the 
grammatical viewpoint, since karma is the result of kriya, kriya-yoga may be 
taken to stand for the process to the end of karma-yoga. These respective 
positions of the two terms seem to fit quite well with their definition in both the 
texts as pointed to above. As regards Patafijali’s definition, tapas is a process 
of self-purification as preparation to self-improvement aiming at clarity of 
consciousness. The same is the objective of svadhyaya also no matter be it taken 
in the sense of the scriptural text or one’s own psychology. The common aim 
behind all these procedures is control over passions, clarity of consciousness 
leading to awareness of the essence of things characterised as God, Siva, etc. 
and submission to Him in all possible ways, namely, in action, ideation and 
emotion. All these three aspects of the human nature being mutually integrated 
in the man’s inner being as well as their manifestation outside in the world, 
whatever action the individual would accomplish would amount to submission 
to the essence or the God in whatsoever denominational form. This is what 
amounts to karma-yoga. 


In view of this clarification on respective statuses of both the denominations, it 
is obvious that while the Gita emphasises the end-result of the practice of yoga, 
Yogananda’s teacher lays emphasis on the process by passing through which the 
aspirant may reach the end or hit the goal of life. Before Yogananda’s naming 
him as Mahavataéra Baba he was known as Balakanatha as he had remained 
like a youth even after centuries of life. He belonged to the same sect of yogins 
which is responsible for creation of such texts on Yoga as Goraksa Samhita, 
Hathayoga Pradipika, Hatha Ratnavali in the Medieval age. The famous text 
Maharthamanjari by Mahesvarananda Natha of the fourteenth century AD 
also goes to the credit of the same School of yogins. Needless to point out that 
this Mahesvaradnanda Natha belonged to the lineage of Abhinavagupta and his 
9° Tantraloka, I.151 
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School beginning from Somananda. This has become obvious from another 
biographical work titled Apprentice to a Himalayan Master written by Mr. ‘M’ and 
published in 2010. As is obvious from Swami Kriyananda’s Raja Yoga, published 
in 2002, kriyd-yoga is the same as is the yoga of Goraksanatha and others with 
its special emphasis on control of breath, pranayama, as the way to clarity of 
consciousness and realisation of the object of yoga, namely, oneness with Siva. 


Since Abinavagupta belongs to the same School there is nothing surprising 
in finding out the traces of kriya-yoga in the Tantraloka as referred via our 
quotation at footnote No. 9. As is obvious from the Tantraloka, Abhinava’s 
account of the processes aiming at Siva-hood is the most profound in its range, 
gravity and wealth of yogic processes along with their details. His details include 
reference to several other cakras above the ajfa@ until the sahasrara which is 
the playground of the higher kundalini. It includes samani and unmani states 
of consciousness. The mysterious system of nerves and their centres known as 
cakra obtain in the human body in two grades which are the lower and the higher. 
The lower part of the system comprises of four cakras, namely, the mulddhara, 
svadhisthana, manipira and anahata. These are supposed to be lower on account 
of their involvement in sustaining the physical existence, serving as the lotus of 
the Self, playing the role of the centre by virtue of being the meeting ground of 
all the seventy-two thousand nerves including the ten main ones as also of the 
ten kinds of forces of vitality known as pranas. Besides this, it is also considered 
as the central fire-place supplying heat to the body. Andahaia is the heart-plexus 
responsible not only for purifying the blood and supplying the same to the whole 
of the body but also for controlling the emotional aspect of mind. 


As distinct from the lower is the higher part of it known as dvaédasanta on two 
accounts. One of it is the gross length of the area covered in the body measuring 
broadly twelve finger-ends from the throat to the sagittal suture located at the 
crest. The second one of the reasons behind the denomination of it as such is 
the fact that it has been found to cover as many as twelve loci of principles. ‘The 
first ladder of it is the cakra known as visuddha which controls the sound, svara. 
The second one is the cakra known as ajfid which acts as the centre of dispersal 
of ideas and sounds corresponding to them, visarga. The third step is known as 
cakresvara comprising all the consonant sounds from k to ks. The fourth one is 
known as vindu, the point. The Fifth is known as ardha candra. The sixth is known 
as ridhini nada, the point of inhibition of sound. The seventh is nddanta, end of 
sound. The eighth is the locus of sakti, the force, followed by vyapini, pervasive, 
and samana, concentrative in the form of focus of mind. The next to it is the step 
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known as samanasa, equipoise, which in its turn is followed by the step known as 
Sambhava, related to Sambhu, which is indicated by transcendence of the point, 
para-vindu. As is obvious from the denominations of these steps covering the 
dvadasanta, they are related to sound and the state of soundlessness in keeping 
with the corresponding states of mind stopping its operation as indicated by the 
stoppage of sound at the end. Thus the division of all the stages of dvadasanta 
is based on the idea of coordination of sound and functioning of mind as the 
foremost instrument of consciousness in the human personality. All these details 
concerning the coordination between phonology and psychology seems to have 
emerged in course of recitation of the sound Om in its lengthened form, pluta, 
along with deep contemplation on its sense as representing the entire Reality in 
both its phases, universal and supernal as it stands for the virtue of having been 
considered as the most fundamental one right from the very beginning and to 
have served as the stuff of creation as well as the source of the corresponding 
consciousness in all its modes and forms. 


To come to Abhinava’s deliberation on consciousness, in sharp contrast to the 
contemporary view of consciousness as primarily sensory developing gradually 
into the mental. The main source of strength of this viewpoint at present is the 
empiricism of science holding the sway today by virtue of the ever-increasing 
facilitation of life by validation of the scientific way of thinking. Obviously, 
Abhinava’s view of consciousness has its root in the act of self-consciousness 
going deep to the core of the mind. If perception has its undeniable source in the 
validity of the existence of all we perceive, contemplation has its source in the 
verity of one’s own self which, too, is equally well undeniable if not more since 
denial of verity to it involves the danger of collapse of the possibility of perception 
itself notwithstanding the continued existence of the world outside, for the 
existence of which, however, there would not remain any means of validation. 


For Abhinava’s viewpoint, the force required for validation of even the external 
world in its existential value is consciousness as concentrated in the self and 
brings the possibility of perception itself via its channelling through the sensory 
mechanism. As such, Abhinava holds consciousness as substantial as existence 
itself as it is responsible for its very being as well as working destined to get 
dissolved into it. It is the conjugal companion of the total range of Being as 
represented by Siva. Unlike the Prakrtiof the Sankhyas being totally opposite toits 
incidental, inexplicable and ad-hoc companion termed as Purusa, Consciousness 
as the Force of Siva remains always inseparably associated with Him so much 
so as to conjointly form an aspect of His body as is evident from the concept 
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of ardhanarisvara wherein while Siva appears as the male aspect of one and 
the same personality, consciousness stands for the female. It is due to such an 
abiding association between Siva and His force of consciousness that wherever 
there is Being, there is also consciousness. The proof for it is the invariability in 
the coordination between consciousness and existence inasmuch as wherever 
there is the sense of existence, there is also the presence of consciousness. If 
existence cannot be divorced of consciousness, the latter cannot be divorced of 
existence either. 


‘Consciousness, indeed, is omni-conscious, looking within as well as without, 
facing towards the past as well towards the future besides the present itself. 
Possibility of history and predictability of events are instances to the point. 


Luminosity is the basic feature of consciousness. It is owing to this attribute 
of it that whatever we get to know becomes illumined to us, no matter be it 
intellectual or perceptual. According to Upanisads as well as Abhinava even the 
physical light has received its luminosity from consciousness. The cause of its 
physicality is its intermixture with properties inhibitive of luminosity. Variations 
in the luminosity of the sun, the moon, planets and stars as well as various forms 
of fire are illustrations on the point. Rightly has the Katha Upanisad stated 
that in consciousness there is no access of luminosity of the sun, the moon, the 
stars, planets, lightning or even of fire. Rather it is due to the luminosity of 
consciousness that they all bear their luminosity.”® 


Abhinava considers consciousness as of autonomous nature. It is due to this 
autonomy of nature that it assumes various kinds of impositions on itself resulting 
in intensity, modesty, etc. in its luminosity.!! The luminosity as prevailing in 
luminaries like the sun, etc. in his view, is a defiled form of the original one 
as is to be traced in the consciousness of Siva which needs to be inculcated by 
the individual to rise above all limitations he otherwise remains subjected to.” 
As we find in the human nature, consciousness always keeps moving. This is 
most obvious in the fickleness of the mind. All this mobility of consciousness 
as reflected in the mind and elsewhere is due to constant vibration in the ocean 
of consciousness, as it were. As the sea keeps vibrating all the time so does the 
sea of consciousness. This function of it is also purposive. If consciousness were 


10 Katha Upanisad V.5 and also see Jantraloka 111.117 


11 Vantraloka, I11.118 
12 Ibid., III.119 
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to remain all the same constantly, variability in the behaviour of the world of 
consciousness would come to an end.'3 


In Abhinava’s view, subsidence in the midst of vibration is; however, the real 
secret of Being an ocean. This is evident from Consciousness forming the core 
of the universal being on the one hand and getting stagnated in the form of 
fixity of matter on the other. This stagnancy is symptomatic of its tendency of 
stultification on the lower side while equipoise of it in the state of samadhi is 
indicative of same tendency of it on the higher side, with the necessity of the 
evolutionary process serving as the conduit between the two extreme ends and 
creating the possibility of awareness of the business of the world.'* This is why 
there has emerged the possibility of consciousness emerging out of the physical 
inconscience. It is owing to the working of this process of evolution that heart, 
all its physicality notwithstanding, becomes the centre of consciousness in the 
human constitution.» 


According to him, consciousness is three-dimensional being as an aspect of Siva 
in the existential sense as well as the sense of consciousness. Siva, according to 
this statement, is consciousness itself in the existential sense. He is the Being of 
the nature of Consciousness. This consciousness as inherent in Him has three 
aspects, namely, will, knowledge and action but for which He could not be 
regarded as the Being along with the attribute of existence.!° It is something 
only in existence which can will, know and act. So is Siva with consciousness as 
His inherent quality in the existential sense of Force. It is by virtue of inherence 
of the force in Him that He expands Himself in all these three forms inside 
in the form of the human psychology as well as outside in the form of the 
world as a whole in its actions, awareness and the requisite will behind them. 
That existential value of Him being externalised assumes the form of the fire 
of awareness while the same being interiorised serves as the source of sound 
getting converted into contemplation." 


Universality in the manifestation of consciousness is due to its transparency while 
the division of individualities in the totality is due to each one of them being 
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pegged down to its specific forms and limitations serving as the cause of internal 
contradictions.'* Consciousness behind the entire variations of individualities 
is but one and rid of all options but makes it subject to options and variations 
coming down to the level of individuals.'” 


It is pure consciousness which having forsaken its aspect of knowability illumines 
itself expressly as the space. Space is indeed consciousness itself shorn of its 
express objectivity and appearing as a sheer vacuum with nothing in it to make 
itself knowable. *? This statement of Abhinava finds its elucidation in Greek 
Philosopher Empedocles’ denial of space as a positive entity above earth, water, 
fire and air since ancient times and continuing to be held as such even until now 
in scientific circles defining it now as a sheer blank calculable in its blankness 
through the relative location of objects in it. Vacuity of space is indeed due to 
the deliberate effort of consciousness to escape objectivity leaving scope for its 
sheer subjectivity. 


However, it is out of this subjectivity of it that emerges prana, life-force assuming 
the form of air as a wave of it creating the possibility of emergence of life as the 
basis of the spectacle of consciousness coming out of it in a renewed form.”! 


This is the secret of space according to Abhinava. As regards that of time, it 
is dependent on the frequency of breath which in its turn is dependent on the 
vibration of the sea of consciousness as the ultimate basis of whatever is there 
in the universe.”” Thus, the subsidence as well as emergence of the world both 
is dependent on consciousness as the path of the function of Force, sakti whose 
vibrations assume the form of the world in its innumerable tangibility.” 


In view of this status of consciousness, Abhinava warns, those who underestimate 
it as a sheer bodily property due to the malice of action clouding their minds, are 
destined to lie asleep in the deep cave of inconscience like creeping insects.” 
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XIII. Kundalini and the Christian Legend of Snake: 


In the Bible there is a prominent legend of Satan coming to Eve in the form 
of a snake in the heavenly garden of Eden with the motive of seducing her to 
persuade Adam, her male counterpart, to insist upon him to taste the forbidden 
fruit and accedes to have sex with her resulting in the origin of the human race. 
So far as the origin of the human race in this act of procreation is concerned, 
the event proved a boon to mankind. Still, however, it laid the foundation of the 
instinct of sex in him with all its forcefulness consummating in its acceptance in 
the Freudian psychology as the principal one amongst all other instincts in him 
and thus in diluting the entire complex of the human nature and the corruption 
of it to the extent of leading to his madness with the overweighting development 
of the unconsciousness in him, clouding his consciousness with the result of 
perversity in his nature. It is due to her that he has become a victim of sufferings 
of all kinds, in spite of his otherwise divine nature having had his origin in God 
and having the advantage of living in the Eden. 


This event of perversion of the human nature is anticipated very much in 
Patanjali’s Yoga Sutra, I11.51, having already been quoted in this write-up and 
reading as sthanyupa-nimantrane sanga-smaya-akarnam punaranistaprasangat. 
This event of acceding to Satan on the part of Adam resulted in the creation of 
individual’s individuality with all his propensity of attachment to his individuality 
which is obviously of the nature of attachment and assertion of his individuality 
which are illustrative of both attachment and egotism and hence of the corruption 
of his nature. Though kundalini has escaped mention at the hand of Patafjali in 
this aphorism, it must be implicit in his relating to this stage of consciousness of 
the aspirant. This point is very much explicit in Abhinavagupta’s conception of 
kundalini as a serpent as symbolic of the integrality of the life-force. As against 
it, Christianity’s condemnation of her as an agent of Satan, bears out the failed 
effort of Christianity to integrate it with the forces of goodness on account of 
successful experience of the yogins with regard to this representative of the life- 
force lying concealed at the base of the human body over and above Pataiijali’s 
characterisation of it as pisdca-dvesha, being possessed by the Satan. It was 
perhaps of that positive experience on the part of a tantrika like Abhinavagupta 
that it happened to be associated with Siva as His eternal companion. 


The positivity of Abhinava’s experience in regard to this force is very much 
obvious from the recognition of it on his part as lying embodied in the human 


personality as a representative of the force of wi HAOTOSICaE FY u [ h S 
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psyche so much as to lead him to the Divine as symbolised as Siva supposed to 
lie awaiting for her rise to meeting Him in highest centre of his consciousness 
as is the sahasrara at the acme of man’s aspiration for spiritual transformation 
which lies in purification of consciousness. It is via this kind of realisation that he 
has happened to realise the essential oneness amongst all luminaries including 
the physical and the spiritual as embodied in the form of the sun, the moon, the 
fire and the lightning as is obvious from the statement of the Katha Upanisad 
quoted already in the write-up amounting to suggest that the illumination of 
the Self is inaccessible to that of the sun, the moon, fire and lightning and that 
these luminaries and sources of light have rather borrowed it from that source. 
The truth of this statement is very much obvious on the psychological level from 
the dependence of these luminaries from their recognition of these on the basis 
of their perceptibility through the factor of self-consciousness of the perceiver 
expanding its territory to the world outside. The external world would have 
remained totally nothingness outside the purview of the self-consciousness 
of the individual with all the limitations of it. Abhinava’s contention of the 
possibility of universalisation of the human psyche at the acme of its growth 
through purification of it on having realised his oneness with Siva who otherwise 
remains confined to his animal nature with all kinds of limitations in its range of 
its expansion. 


The expansion is so important as it involves a long procedure. The basic seed 
of it is the self-consciousness of the individual. As that factor of the human 
psychology, it tends to remain exteriorised. Being drawn back to itself it gets 
interiorised and moves upward in its scale of being comprising of cakras as 
related to five primeval elements of the external world existing in a summary 
form as controlled by muladhara, svadhisthan, manipura, anahata, and visuddha 
representing the earth, water, fire, air and ether (space) respectively. 


Rise of kundalini results in the purification of consciousness in its entire 
physicality and individualistic accretions and superimpositions. Having got rid 
of it, consciousness get restored to its purely psyche nature and hence to its 
original purity and luminosity. 


This much having already been achieved by yogins, Abhinava’s contribution in 
this regard lies in further contribution to it in regard to what he calls dvadasanta 
before entry into the sahasrdra resulting in full blaze of its luminosity following 
removal of all superimpositions on it including both the physical and the psychic 
and resulting in oneness between Siva and Sakti the ultimate principle of being 
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consciousness and delight and His force of creativity having come to the main 
cause of the world. But for this much exercise on the part of the aspirant the 
ultimate principle of being, etc. and that of creativity would remain independent 
of each other for the sake of the individual concerned. In the state of this 
separateness between these dichotomies of Creator and His [force of creativity, 
totality of Reality would remain in a dichotomous position from each other 
leaving consciousness and reality as opposites to each other. 


XIV. Hypnosis versus Samarasibhava between the Teacher and the Taught as 
the point of culmination of the Process of Initiation 


The clouding of consciousness in the contemporary psychology has gone so 
deep as to acceptance of the unconscious as a basic constituent of the human 
psychology resulting in the perversity of the human psyche. In order to get rid 
of this perverse development instead of such a flimsy device as mesmerism, 
Abhinava has shown the way to initiation wherein the teacher at the end of 
the ceremony of initiation make the disciple sit face to face to him and tries to 
restore to him to his real state of consciousness via creation of samarasibhava, 
bringing the disciple up to the same length as his own resulting in his elevation 
to the status of the teacher whereby he may now onwards transform the pasu 
into Siva.5 In comparison to the device of hypnotism familiar in the modern 
psychology how positive is this device of samarasibhava as suggested by 
Abhinava. The difference between the two ways of impressing his state of 
mind on the disciple by the teacher can be understood from the consideration 
of the real meaning of hypnotism and samarasibhava. The word hypnosis is 
devised from hypnos representing the Greek God of sleep. Hypnos is none 
but the Sanskrit word svapna meaning dream, the change in the pronunciation 
is due to the tendency of Greeks substituting the Sanskrit sva by the Greek 
hypnos. Thus, hypnosis is nothing but inducing the subject to go to sleep instead 
of remaining wide awake. It is imaginable how disastrous is hypnotism to the 
human psychology wherein instead of opening the consciousness of the subject 
to the consequences of the state intended to bring to him, he is made to loose it 
to sleep with whatever remainder he is left with by the time of the device used 
on him for his betterment. Obviously this amounts to placing him in a more 
intense state of darkness than he was suffering from. As against it, the device of 
samarasibhava is highly positive and constructive. 


a 


25 Tantraloka, 29.272-276 
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XV. Integralism of Abhinavagupta as an Antidote to the Modern Sensualism 


The modern age is distinguished by its exclusive emphasis on the senses and 
the sense mind. This has happened mainly due to surprising success of science 
particularly the physical in its yield of unexpected facilitisation of life in all walks 
of life. As such, it has come to convince people as the only proper way to life and 
living. There is no doubt about this aspect of the conviction and development. 
Extension of this philosophy to the moral and spiritual problems, however, has 
resulted in sordid break down in the human attitude to life and purpose of living 
as was very much obvious from the well-known saying under the effect of ancient 
materialism (Carvakas) declaring the way to it lying in as much comfort to the 
body as possible as is explicit from its saying that till one endures in life one 
should aim at as much comfort to it as possible even though one may have to 
borrow money from others, which he would not have to pay back until the end 
of life following which, however, due to his body having consumed by fire, there 
would not remain any trace of him to have the obligation of paying back the debt. 


The same is the case of modern materialism as a product of sensualism supported 
by modern sciences with their foundation. on sensualism with its typical 
modifications and manifestation such as socialism, political and commercialism 
lacking in the role of self-conscious conscience as well as moral obligation which 
is the result of sensualism leading to strife and barbaric consumerism amongst 
nations and individuals. Senses are barely instruments handed by the Self which 
is the real custodian of all values of life. Sensualism prevails at the cost of this 
role of the Self under the rule of mechanism and naturalism both being products 
of organism. Mechanism is sheer coordination of organs while organism is the 
consequence of coordination. Thus, both are only aspects of one and the same 
move of elimination of any role of something holistic in running the affairs of 
the world and nature. 


Prevalence of these ideas under the garb as scientism has wrought havoc on the 
holistic view of things altogether which is the cradle of spiritualism and citadel 
of moral values in the management of national and international affairs as well 
as matters personal. Following Darwinian principle of survival of the fittest 
nations are trying at their level best to outshine one another at the cost of any 
essential sense of coordination and harmony. 


The integration of Abhinavagupta is the best remedy of this malady. I1 is rooted 
in the essentiality of one and the same consciousness operating under the 
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free-will of Siva, supernal ruler of everything individualistic, cosmic and extra- 
cosmic simultaneously in a completely detached way. Under His dispensation, 
consciousness as the basic force is operating as the stuff as well as the agent using 
the stuff in creating the universe, keep it going on and restoring it ultimately to its 
original shape just sportively. While consciousness as the basic stuff of creation 
results in the objective phase of things, self-consciousness is responsible for the 
subjective aspect of it in its entirety both being just two aspects of one and the 
same principle. The ground for this aspectual distinction between the object and 
the subject with all its seeming contrariety in ancient times was the spectacle of 
dream and delusion which now has got materialised in the form of the success 
of the scientific laws as discerned in the almost all prospective of life in the 
world. Such laws are discovered basically just intuitively and yet they come to 
hold good universally. Intuition is rooted in self-consciousness while objective 
verification of it is a matter of the world outside. There is obvious contrariety 
between the two and yet happen to display strangely enough coordination 
between not seemingly but also actually. Therefore, the coordination between 
the two entities needs to be treated as two aspects of one and same principle 
rather than as disparate as the Prakrti and the Purusa of the Sankhyas or matter 
and spirit or rationality of the modern science. 


XVI. Heresy Popular in Kashmir related to Abhinavagupta’s vanishing in the cave 


The connection in the heresy popular in Kashmir sought to be suggested by 
Dr. Kanti Chandra Pandey in his book titled Abhinavagupta — An Historical 
and Philosophical Study regarding the vanishing of Abhinavagupta along 
with his five hundred disciples in a cave in the mountains finds little support 
in Tantraloka. For one, Abhinavagupta would not certainly have suggested to 
his disciples to end life that way along with himself nor could disciples have 
followed his suit in this misadventure in such a multitude. Abhinavagupta was a 
lively personality enjoying fullness of life in its multiple aspects having got filled 
with his absolute oneness with Bhairava as is obvious from his Bhairava Stotra 
written as appendage, parisista to his magnum opus in the sixty-eighth year of 
Saptarsi Calendar. He experienced himself fully liberated even in life also and 
therefore he had no necessity of entering into any cave for getting redeemed 
from life which had been turned by him as Sambhu himself. 


In support of this contention one can refer to his Krama Stotra verse No. 20 in 
the eighth volume of this translation in the appendices. 
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Summary of The Contents of The Volume - II 


This Volume includes four chapters, namely, fourth, fifth, sixth and seventh. 


CHAPTER 4: 


1. This Chapter deals with the way to attainment of the Transcendent Reality 
through the force of Consciousness. 


2. According to it, the nature of that Reality namely Bhairava is 
Consciousness. 


3. Jt is via proper development of right kind reasoning and discretion, sat 
tarka, that an aspirant may approach a suitable teacher for instruction in 
this respect. 


4. Kaulika system of practice and philosophy is the way to its entry into which 
is possible through meditation, yoga, japa, mantra, devotion and samadhi, 
the state of absorption. 


Samadhi is the state of unification of the object, subject and the process of 
understanding. 


6. This process to this end lies in fixing the mind to the Essence. 
7. Vikalpa is the nature of may4, illusion. 


8. Body is the resort of consciousness where indwells the Lord. 
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9. He does not become affected by virtue or vice who gets the taste of oneness 
with Him via muttering of the mantra hamsa. 


10. Control over the organs of sense and action along with restraint of mind and 
intellect is the way to redemption even in the state of enjoyment. 


11. Identification of oneself with Goddess of Consciousness amounts to worship 
of Her. The identification needs to relate to all Her three aspects, namely, 
will, knowledge and action. 


12. Dwelling in the heart amounts to breathing from its core supposing it as 
stimulated by the Force of Consciousness. 


13. Realising oneself as Bhairava in every respect makes the aspirant become 
one with Him. 


14. Devotion to the emblem of Siva is advisable only for those who consider 
themselves a part of the world and not as one with Siva Himself. 


CHAPTER 5: 


1. This Chapter deals with the way of attainment of the Transcendent by the 
jiva with its atomicity. 


2. Reflection of the Transcendent in the intellect, prana and body is the way to 
it. 


3. The understanding that the Jiva is essentially Siva Himself relieves the 
aspirant of the sense of duality. 


4. Through expansion of his consciousness so as to become inclusive of the 
entire universe within him makes him one with Bhairava. 


5. By silencing all agitations of the mind and returning to his susumnd makes 
the aspirant centred in the core of consciousness. 


6. This may be attained in several ways including sound, ndda. 


7. By resorting himself to Siva to the core of his being he may get rid of all 
agitations of his mind. 
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8. Remaining concentrated in his illumination of consciousness his moving 
upward from illumination to illumination is the way to his indwelling Siva. 


9. Transcending the self through the discretionary of Bhairava within him is 
the way to oneness with Him. 


10. The force of Bhairava appears to expand and contract in the form of the 
world but essentially it remains eternally constant within Him. 


CHAPER 6: 


1. This Chapter is devoted to analysis of the factor of time, kalatattva, 
2. Itis Consciousness which appears in space as something external. 


3. It is the vibration of Consciousness which assumes the form of prana and 
gets rendered in the shape of objects and events. 


4, Apana is the moon while prana is fire. The jiva is the sun which remains the 
same all the time. 


5. Entrance into susumnd nerve is liberative. It is the midday position of the 
sun of Consciousness 


6. Time is the creative force of Siva resulting in the appearance of the world. 
7. Iévara is the body of Siva and one with the world. 


8. It is this body which assumes the form of maya to rdga and serves as the 
cloak around the jiva. 


9. Prana starts moving from the heart and culminates in the dva@dasanta in the 
brain. 


10. The sense of day and night as also that of meeting point of both of them is 
due to the movement of prana. 


11. The sense of month, year and millenium is there until the waking in the 
Consciousness with all its constancy. 
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12. It is the fire of time which causes dissolution as well as creation while the 
source of it rests in Srikantha Siva. 


13. At the top of the entire process of time lies the Supreme Goddess, the 
consort of Siva. 


14. Main nerves in the human body are ten which branch out in thousands 
through the body. 


CHAPTER 7: 


1. This Chapter is concerned with the awakening and blooming of the nerve- 
centres known as cakras. 


2. Consciousness is one and the same in all its forms of manifestation including 
savikalpa and nirvikalpa. 


3. Vibration of Consciousness resulting in the movement of prana may get 
stopped via stoppage of the prana. 


4. Shifting from one option to the other results in vibration in Consciousness. 


5. The force of kundalini may get awakened through the application of the 
power of prana. 


6. Having stopped all mental functions the aspirant needs to concentrate on 
cakras for making the force of kundalini rise upward. 


7. This division of time depends on the movement of prana while prana has its 
basis in Consciousness. 


8. Time rests on prana while prana rests in the body whose apertures assuming 
the form of nerves make the body appear and operative. 
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AYA MPPTAAVSeH HANA: WAAAS 112 11 


Now we are proposing to expound the means of attaining the Supreme Self via 
the Sakta method of devotion. (1) 


afer aass IAA 
Uafagtacre PacseERASTA | 21! 


The aspirant of entering into the stream of the Divine Consciousness, which has 
been expounded in the immediately previous Chapter, needs to purify himself 
as soon as possible. (2) 


fared: Gena: Ud faped wren 
Tages iste Bseesy Psey AeMAHA 11311 


One option having been purified gives rise to another option of self-purification 
equal to itself, the other one to the next and the next to its next. (3) 


agela fanedy 4: Gee: Haat 
ASPs: Spada wepe-pfedcts: 1s 
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Thus, on reaching the state of the fourth option gradually what was unmanifest 
comes to the state of getting clarified. (4) 


Wd: Spel Aaed Speasl wad 
aeperl fared @ desea: 141! 


This process of manifestation goes on from the comparative to the superlative 
degree intervened by sub-degrees within each pair itself. (5) 


ad: Bpedtenagaaktafea 
ataasata faqerAataa coat 1G 1 


Proceeding on this line of self-purification, ultimately, the aspirant arrives at the 
last state of perfect purification which is as comprehensive and clean as to grow 
into the sense of optionless identification. (6) 


aaa el adds: afacawaa7! 
WN yet fag wad Acepercsa igi! 


Thus, comes that state of natural identification with the consciousness itself via 
repeated contemplation where things become absolutely obvious. (7) 


Ay Sfacrareel wera tac: 
WR SY WASAGS F A AST ic 


Now the question is that consciousness is the agent of contemplation and as such 
it cannot be made an object of contemplation, since that act would make it to be 
treated as something objective and inconscient. (8) 


sor waraafate: auras fait 
aaa Te faaPaferqied GT ust 


Self-consciousness is said to be naturally independent. In it is neither anything 
to be rejected nor to be included, this has already been stated. (9) 
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fe q qdeatitcad tareanttoreal 
TAUATSICHISHVSA: WAAL: Io! 


The Supreme Lord, however, owing to His being wonder-worker, autonomous 
and blemishless is the master of His sportiveness in self-concealment. (10) 


sriad taeuste aareareared fast: 
aa arn aa ae Umalfavagrds : HRQll 
Although His reality is quite obvious in His manifestation in the form of the 


world, He at the same time has kept Himself hidden behind it. This is by virtue 
of His force of maya, self-concealment wherein also lies His universality. (11) 


Tae Era Fefe: | 
TESTS TTS HHA 1821 


The Great Lord’s appearance like the universe is redeemed of the sense of 
duality. Purpose of contemplation on Him lies in elimination of duality in regard 
to Him. (12) 


saeTegeaes Ae Hah Alfa: 
UTSSA AdpPoRatd FRAG: 1WR3Ul 


Wise people decidedly cut the root of this extremely hard tree (of worldliness) 
by means of true reasoning sharpening the edge of the axe. (13) 


TAT ASAT: AASAS FUT: 
epeageq add AARAGaTafy 1evil 


Wise people have characterised this true reasoning as bhavand, reflection, the 
cow milking whatever is wished for, in the form of manifestation even out of the 
Sprouting in the soil of desire. (14) 


sya dated cal ATS 
SUMAN AST: GRETA GI 
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In the Malinivijayottara Tantra it has been observed that tarka, true reasoning is 
one of the best devices of yoga as by means of it, is determined what needs to be 
rejected, what needs special attention and hence putting in effort on this step of 
yoga is considered appreciable. (15) 


Art da: fertyd eastt faster 
Wa dat Aaa 1126 1 


By means of this device of yoga the attention of an aspirant may be brought 
back even from worldly affairs where it might have got settled due to fascination 
for enjoyment of objects which need to be discarded so that the state of 
blemishlessness is restored. (16) 


Arisa Matta: & 84: wWearenfea:! 
fafteronfa fasta aos Patretay 1g911 


That path leading even to liberation needs to be discarded as indicated by other 
schools of thought if it binds the aspirant with the craving for objects to be 
offered by forces of determination. (17) 


Wad dala Aq dt Tawa 
GM MARTA SLATS SATAATA RC 


Raga, attachment is that element due to which one gets fascinated in a certain 
object. Example of it is the lust for sovereignty, in matters seen or unseen and 
howsoever condemned. (18) 


an wee sdfseeatetstt was! 
UO WAM Bh: MAS: FY Sher esi 


The ill-advised becomes fascinated towards an objective like liberation out of 
the sense of attachment. Such ill-advised persons are said to be doubtless and 
obviously he is guided by his tendency for enjoyment. (19) 


fagagfata aera uege sft alfa: 
Rramreaaerea facsad Ua fe Roll 
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Wise people look upon siddhis as an obstruction on the path of liberation. 
Consequently even though conversant with the significance of the doctrine of 
Saivism one may get attracted towards Vaisnavism, etc. out of fascination for 
attachment of a certain kind. All this is due to the vama, adverse, power of the 
Lord as advanced by Pajficaratras, Vairificas and Buddhists. (20-21a) 


Gdeatd A Pa aTARST wi tead 112211 
IPAHahosarraes yee | 

Bi: aaa fret: HS aT: URL 
4g aaea: fay arent: yada 


Some childish people are seen condemning the joy of sovereignty also not out 
of satisfaction in their own enjoyment as is obvious from their expectation of 
blessings in their own engagements. (21b-23a) 


aaa ASAT: RBI 
VACHAGAM A: VWMrety: Usa Ad: | 


This is due to such people having become corrupted by extremely terrible forces 
born of absorption in Bhairava. (23b-24a) 


CA MASAI SAT: MATAR USI 
aaa Anica dt AeHeTetand| 
Therefore, he cannot go across the sea of dualism who, being conversant with 


the importance of the Sambhava path gets interested in any other system. (24b- 
25a) 


STATA Wh A TTA SPST II 


It has clearly been stated in the context of dealing with trap in the Kamika Sastra 
that one who is a kaula from inside, Saiva from outside and in public view a 
Vaidika (cannot cross the sea of dualism). (25b) 
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AMSAT RITM: WS RIATTATT =| 

4 pfagyal oh: MATRA: 1126 1 
ateraen: aa @ faaerrr tsar: 
AMIR aecatesacian 7 fad 1X! 


Followers of the schools of Veda, Sankhya, Puranas, Paficaratras and those who 
are serious seers and conversant with the knowledge of any other scriptures, 
Buddhists, Jains, all such people who are coloured with attachment in regard to 
erudition, are bound by the trap of maya and hence do not get the opportunity 
of being initiated in Saivism. (26-27) 


TRI FT whe Wee Fara 
Aa aa a aferores Pranafaft ec 


The word raga is indicative of attachment which suggests confinement. It is 
supposed to be illusory on account of restricting the attention of the individual 
to the path concerned alone. (28) 


Hatsty asraed: caaeds safest: 
TOPS ATAASIA 1131 


The state of liberation as practised by Vaisnavas and others is affected by their 
own imagination as it is characterised by getting unified with the higher Nature 
or as a State of sheer delight. (29) 


faxjefanart at <tracaafaara:| 
GT GAMA AMA AAA: IZM 


It is supposed to be the state of being in the form of absolutely purified inner 
being (citta), or as one of stoppage of continuity of burning of the flame of 
the lamp of life. This state is of two kinds known as savedya-pralaydkala and 
apavedya-pralayakala, that is, until dissolution in accordance with the principle 
laid down in the Veda and apart form the principle laid down there. (30) 
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a wreanty fat are aes: | 

aaa Fo Agta BATA: 113811 

acai Panera Hes 

US AANA SME Wasa Aq 132M 
Having attained that state and enjoyed the luxuries made available there in all 
profusion and for a long span of time until the incidence of dissolution, the 
individual has to return to the incoming creation in the form of mantra on 
account of him, having got awakened in understanding as conceived by the Lord 


of Infinity. This matter would be elaborated on further subsequently. It is being 
left here up to this extent at present. (31-32) 


EA Aaeal fasta: | 
Tag Betas AAI WS: 133A! 
He who is confused by rumours spread by ignorant people and their imaginative 


theories has really got his mind fascinated by the trap of the bond of illusion and 
hence has come to develop faith in the false teacher. (33) 


aste aachare atad Gaye ofa 
aah: ysfada a dear waft: axl 
Such a misguided person also may be brought back to a true teacher by means 


of right reasoning. Right reasoning, indeed, is the pure mode of understanding, 
suddha-vidya, and, therefore, the will of the Supreme Lord. (34) 


siqedea dated a faarg: Rreaevan 

yfpakpufaceaet aad aaye via a4 
This is why the Agama texts also tell us that he who is inclined to go to Siva is 
really owing to such a wish of Siva for the sake of enjoying the pleasure of this 


world as well as the beatitude of liberation and hence is brought to the genuine 
teacher. (35) 
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Vfpude das win: avadd | 
fern asa Wea a acres: 11361 


In his case, sakti-pata, incidence of availability of favour of the teacher happens 
gradually as he stays first with the false teacher or remains following some 
different scripture and then comes to take resort to the right path. (36) 


eM Basa aa fatany 
Ureudes afat qedeafafrerd 13011 


In this case the difference is due to taking resort to true and false ones in regard 
to both the teacher and the scripture. Peculiarity of descent of favour or force, 
however, will be explained subsequently.(37) 


Th SSMS aq Aerarersate: | 
Parad Are arts Alera 3c 1 


It has been observed in the Svacchanda Sastra that it is maya, the power of 
delusion, which deludes Vaisnavas, etc. by false concepts of the state of liberation 
to be understood as the true one due to their lust for liberation. (38) 


EY BSSHY TAIT ATT : | 
O Yolaermrercarestey ard atarad : 1138 1 
ames wart weqesktatsta: | 
a WameataaH: Tad Ua add Irsoll 


Even he who is established in such schools of liberation and has become 
conversant with the theory of the system, if becomes purified by the saku-pata 
under the glory of the pure mode of understanding, ascends the path of truth 
without any obstruction. This sort of transformation from false to true reasoning 
may happen in a certain person automatically. (39-40) 


aa Ufafsn: wet wre: camer: 


TROT Geach Ted: MAI: CAA? I 
TARR Feat Yays Saas: 
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WI asa Aah: GAARA IS? II 
afta: cafataccdttretarea a:1 

a Ua Vara Hes Wea: valida: 13 
aaa ay aferdeatirarita 

a wae a wea Taaleg AAAI sv! 


Such a person has been characterised in the scripture as samsiddhika and 
svapratyayaimaka, perfectly accomplished and self-discrete. In the Kirana Sastra 
it has been laid down that enlightenment can come via anyone of the sources, 
namely, the teacher, the scripture and from within oneself. From amongst these 
three sources, the later the source is put here; the more important it is while the 
earlier ones are just a means to it. The aspirant, in whom the right reasoning has 
sprouted automatically, deserves to be authorised in all respects. Being crowned 
by deities of self-consciousness as also initiated he occupies the main position 
among all the teachers. No one else deserves to be authorised in his presence. 


Such a teacher considers the essence of all Sastras, as lying in right reasoning. 
(41-44) 


yeton fe ch aa wat area 
AAMAM AAT AA TCA STATS II 
That mode of understanding cannot be regarded as pure which does not reflect 


truth. It is from such a teacher that is born spontaneously the knowledgeability 
of all scriptures. (45) 


sta sitqdarret denentefa-xreed: | 
cael at Sq: AasHenefa Head ise 


a Sy waa gfarenfersfesrry 
ae vara geal FPifa: aefafrs: irsell 


What has been used in the previous sentence as akasmait literally means as 
follows: 


The reason whichis not popular in usage is characterised as akasmdt, spontaneous. 
That, indeed, is an outcome of the pure mode of understanding, suddha-vidyd of 
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the Supreme Lord. The teacher conversant with this mode of understanding is 
of several kinds, i.e., Nirbhittika and Sahabhittika. (46-47) 


aati: ast were: | 
fafa: weasifaca WI water aepfaisct 


Bhitti is indicator of dependence on anyone else. The dependence may be 
exclusive or partial with the further specification of dependence in regard to 
the main matter or on the subsidiary. Higher wisdom is the output of the bhitti. 
(48) 

aeeavecisad 4: arash aaa: 

a faferradtacd @ art a a abarasiwe tl 


If one understands the inner sense of the discipline essentially even without 
having seen any means of initiation such as the circle, he needs to be regarded 
as deserving siddhi, accomplishment, yogin and already initiated. (49) 


wa at afa aca cee fraternftt 
Sat wafefa wr deste i4oll 
According to the Trisaka Sastra, he who understands all this essentially, deserves 


to be initiated in the Nirvdna-gamini diksd, initiation leading to the state of 
liberation. (50) 


safern Tera: wifatsa sft ca: | 
Seq TIAMAT: GE FAT 1148 1 


Such an innate teacher deserves to be regarded as an accomplished teacher. He 
has become worthy of that status automatically. (51) 


Wea WS: Mer UisHfeatHcws: | 
TMT Fel SeoPCSHA AAT TT 2 1142 I 


‘That teacher is called akalpita kalpaka, introducer of novel ideas who has become 
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teacher on account of his knowledge of scriptures. There are also categories of 
such teachers, namely, the best, medium and the ordinary. (52) 


WATASA AW AAPA EA: | 
WeerH erates ATA a 43 HI 


Such a wise teacher attains the status of automatically enlightened one by means 
of ideation, meditation, contemplation on mantras, dreams, vows and sacrificial 
offerings. (53) 


smenraty stat sitrerarrci 
SP Srahe Ua WHARF SHSAIIGII 


Besides elsewhere, this has been stated explicitly in Vajasaniya, Vira, Brahma- 
Yamala and Siddha Tantra by the Sustainer of the world. (54) 


TY CHT AA - PROTA ATTA | 
aataehears ator faeart at 44 
amuaiest astat claranfa an 
USHERS Whit: TARR: 14S II 
aarkspenta favaey sett: Ufa: 
AP UVSAaaeaM-AeHRMAT: FA 4911 


The Lord of the entire world, O Dear, is addressed as Paramesvara on account 
of His serving as the self-willed initiator in the creation of the world. Sometimes 
this is so because of the sense of devotion, action on knowledge, teachings in 
knowledge, austerity, mantra and initiation and various other factors including 
grace on worldly people are also responsible for according on Him the status of 
Paramesvara, the Supreme Lord. Other factors responsible in His denomination 
as Paramesvara are redemption of creatures from the bondage of mayd, 


oe His address by the motherly divine forces, samskdras and austerity. 
55-57) 


AMMA TAA TA! 
ware peer a alferefatseriyei 
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By virtue of meditation, practice of yoga, contemplation on mantra, knowledge, 
prayer and vows the aspirant attains the understanding of the mystery of the 
kula and becomes a kaulika. (58) 


TAA Ae aA aAg Sead | 

a wa fe Teer egal Ween H&Sil 
Means of elevation to the status of the knowledgeability of the essence (tativa- 
jfiana) are rarely met with. He who has assimilated them practically in himself 


deserves to be accepted as the teacher, let alone contemplation on cause and 
time (of his emergence). (59) 


Taaed ARTA AAA | 
aaa ae Para paramfaneqa: gol! 
According to the Brahma-Yamala Tantra, there is no other qualification for 


choosing a teacher except for knowledge of the Ultimate Reality, Brahman. 
Therein is said to lie the relevance of exclusive service rendered to him. (60) 


Tee a afeats: fe arifafa alfa 
STATA GAAHANT CATHAL 116811 


If even in spite of rendering such a service, the aspirant does not attain perfection, 
he should turn back to himself and get initiated by himself by evoking his self- 
knowledge. (61) 


aepwariteud ad: aed wiagatal 

SP Tae PEPCATTTHA 1G 21 
Sh Ferrara wae A Tepe: | 
aaa a A: sapere 16311 
fafa wie del pay aera Sera 
yao Greets Yaw: Gast TAN gx! 


The purpose of this self-initiation is to mobilise the essence of the mantra 
which is being practised on. Mobilisation of the essence of the mantra results in 
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activation of the self-knowledge. It has been observed in the Brahma-Yamala 
Tantra that if one is unable to get a teacher capable of activating the mantra, by 
praying to Candika regularly one becomes an Acarya within a month, within a 
fortnight Sadhaka, within a week Putraka and within four days less by quarter 
of a day Samayi. (62-64) 


Sea THsat HATEA: | 
TRRATA wreeq fafa PAR E41 


In this process of initiation, Candika Devi is supposed to perform the ceremony 
Herself as per the provision of the Sdstra. This method of initiation needs to be 
adopted in case of unavailability of the teacher. (65) 


Hd FT Yetaigeneaat ee Seat: 
Sh Ua detorasal a fAafesar ee 11 


In the view of the Siddha, it has been maintained that there are certain 
shortcomings in the study from books. If the case be of absence of such 
shortcomings, there need not be any prohibition in this regard. (66) 


Tasted we fafata atfedi 
qerareitiaen & claraqaatsia: 1e\91! 
ara: wfeate avaie aay 

4a deaagan eters sfa Bp|y Mec 


Being asked about the result of maintaining secrecy in regard to mantra and 
money, etc., it has been observed that those who have acquired knowledge 
from study of books and are shorn of initiation and its preconditions, are of 
dark nature, tamogunis, and are likely to get involved in violence to creatures 
and practice of mesmerism on people, etc., without having understood the real 
€ssence of the school and hence are obviously prone to commit crime. (67-68) 


ya wean areata taead 
aay wires fern afa wofrererafaey 116911 
Th: 4 wehaasga HAAR 
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aA SAT TSAI Aa: 1 ll 


One who has not been able to receive the true knowledge from a suitable teacher 
and hence has remained uninitiated, should avail himself of the favour of the 
teacher anyway, praying to him with devotion, performing the acts as desired by 
the teacher so as to get revealed from him the pure knowledge expected to be 
transmitted from him. (69-70) 


adeneaar weal aaah aa: 
se PATA Ut waca qT Hes: iezil 


Thus having been initiated by him, he should acquire the knowledge of the 
Sastra and get the abhiseka ceremony of himself performed by him. As a result 
of all this he attains the status of a teacher, though only of the presumed kind, 
kalpita, which, however, becomes irrelevant eventually. (71) 


areata fae | 

a aera pa aeraaegh Woz 
stata aia afecaicsd fe a: 
TS AsHfegd AMT: A YT ASIA: Ba: 193ll 
SHE: YSN MINA Ad: | 

am seietagiasarHi ra We: ies 
Aa Atal gpa eras TAT: 
aca afrearetet AP ferarcrad 194 II 
fe q qei-fatigt pea daqada | 
AeaHeqraeqshy Paregsdepd 1G 1 
TAM TAR: FT MaMNgizal Wes! 

Ad: MASAMI SVM MT (N19 11 
sree aA yararearaa| 


The aspirant should accord the status of the teacher to one in any case who 
might have studicd the Samhita thoroughly in at least anyone ol the topics of the 
scripture and not to anyone lesser than that. The teacher ought to have acquired 
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the understanding also spontaneously (a@kasmika) no matter be he presumed or 
unpresumed, In fact that part of his knowledge is the best which is spontaneous, 
as it is the result of awakening of the pure mode of knowledge. If one were 
to make gradation between the primeval Siva and a liberated Siva, he would 
consider the former as superior to the latter. Even so, one in whom the spring 
of knowledge has opened out spontaneously must be regarded as superior to 
another one who has become knowledgeable by gathering the same knowledge 
only from secondary sources. In the face of that teacher the latter type need not 
be assertive. Better he should either keep quiet or just follow him. Even in spite 
of being spontaneously awakened, he is open to receiving samskara from other 
sources for the sake of fortification of himself in conversation; he needs to be 
regarded as of the rank of an actual Bhairava. This is so on account of the fact 
that on the one side he has enriched himself with the knowledge received from 
the tradition via the link of teachers and on the other has made it profounder by 
adding his own innovations to it and thus on account of bringing perfection to it 
he has made it of the rank of Bhairava. (72-78a) 


aa sifu Beped: MAA: Tad: 1921 
faserafag afafa aea Premest | 
areraaqatafarestad Aa ines! 


Therefore it has been observed by Kirana and Nisatana both that there are three 
sources of knowledge, namely, cumulation, reversal and analysis. (78b-79) 


aur fafarafghaarda a fey) 

ad at 4 eg a HH aly Fed lcoll 
acd oe ele atarenfirafera:| 

yea frat areat OR AH AY: 112211 
qT tata tad a Hatefirs Far 
WAI Sash TSI UCI 
atarard fafaatsel afrurcaraen | 
Wdsty WATIATAaSMSead: Spe: 112311 


Owing to peculiarity of action, there arises peculiarity of means in its 
accomplishment. For instance, for the sake of making one and the same hole 
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in a piece of wood, the carpenter makes use of several implements such as saw 
etc. Even so, needs to be stated in regard to the cultivation of the body of the 
disciple by the teacher. The disciple should not forcibly decide the means of 
understanding apart from the teacher. Act of understanding comes to completion 
with the satisfaction of the knower. Nature of satisfaction also is peculiar. It 
ranges from favour of saktipata, (transfer of Divine grace by the enlightened 
teacher) up to its validation. Even after understanding elements of validation 
there is a scope required for explicitness. (80-83) 


geal seal Aes Fax Gay Acatl 
fra 4: uhqea fe gm: fea afta icv 


What can we say about those who may satisfy their beloveds by look at them, 
embracing them and moving along with them again and again. (84) 


ee a Marae afer aha: 
4 ead ARE ARTY A cu 


In the same way, in spite of a flood of evidence, the process of understanding 
neither stops at any point nor comes to its futility or limit or even interdependence 
of factors involved. (85) 


wa apngtaata deh Va a ATT! 
FART: Waa A: cell 


Thus, the ultimate measurement of the validity of yoga is reasoning and not 
any other step of it as it alone is meant for the satisfaction of the process of 
contemplation more and more inwardly. (86) 


af aaaeaseraaraheret: | 
sfa Wa aT: Tancefadt aati: cell 


The five principles of control, namely non-violence, truth, non-stealing, self- 
continence and non-accumulation, have little to do directly in regard to 
consciousness. (87) 
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wa: ayaa Aa PaaT Tae 
Wor FY Watters tl CCl 


So is the case with tapas, the principle of self-restraint, niyama, including 
cleanliness, yogic poses and breath-control, pranayama, as they all are concerned 
with matters external. (88) 


stagrach arp aera PRrarcaa 
Pare veitt eferret 112811 
we a get aM safe cache | 
ma: & We Hfea: worst fares: oll 


It has been observed in the Virdvali that on the entire stuff of consciousness having 
become occupied by Siva and the citta, inner being, having become merged into 
non-being and both prdna and apana becoming completely attenuated and the 
principle of life having reached the twelfth point of self-realisation, that is the 
state of liberation and hence the effort to control the prana is useless. (89-90) 


wort a Ader: We aq dread 
we afl a wa a Aw: AT Aas: evil 
Indeed, that breath-control need not to be practised which is painful to the 


body. Whosoever comes to understand the mystery of creation wheresoever, he 
becomes liberated as also proves to be the liberator. (91) 


Waren AAAsasateat fe 7:1 
SSeS TU ded: fact HAA ell 
Withdrawal, pratyhahara, is the state of drawing back of the senses both external 


and internal from their respective objects and keeping them pinned down within, 
which otherwise wander freely as per their wish. (92) 


fares fora sarft ae oR! 
TP SATaI eaAAcaaa GL S311 
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Dharana, fixing of the inner being, citta, on a certain object is known as dharana 
while extension of kindred string of ideas is known as attention, dhyana. (93) 


wal q wader fate wad | 
TSM afeta: evil 


Samadhi is that state in which oneness is attained between the consciousness 
and its object owing to nullification of duality between the object of knowledge 
and the process of knowing. (94) 


TT UTA TAI 
fag via al wPaguart Gary eK 


Thus, the triad of dhaérana, dhyana and samadhi does not have any utility in 
regard to consciousness. (95) 


aga FAey Tay aos | 
CATA A TAA ATHTAP TA: RE 


Yama, niyama, etc., are the means to their succeeding steps accordingly the 
earlier one of the steps having its utility in serving as the means of attaining its 
succeeding step ending up with reasoning as the ultimate one. (96) 


ord: Gate Be fe ASR Wereeal: | 
gal aef qa aay Sfate ies 


All the steps of yoga have their relevance only up to the body, prana, life- 
force, and the intellect but by no means to consciousness. They may bring some 
modification to the exterior factors but by no means to the inmost consciousness 
as it is immune to any modification whatsoever. (97) 


ay areas woreteerety aper | 
Pa A AAACN SASTMSTL USC 


From our viewpoint, since prana, body and intellect arc centred in consciousness 
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owing to the latter’s all-pervasiveness, whatever practice is put-in in regard to 
consciousness is applicable equally well to these also. (98) 


SS Sega TASTE 
SORTA ASIANS HANSA 1881 


It is the nature of the body to jump upward though followed by falling downward. 
Jumping upward is a matter of enjoyment. One jumps upward by way of removing 
the doubt of remaining stuck down. (99) 


Teareaqeratagel Taaaeys | 
TIS AewaT SATs: Walaa igooll 
Under the instruction of the teacher when a disciple engages himself in 


contemplation over a certain lesson, he not only obtains a certain new insight 
but also gets his ignorance removed concerning what is opposed to it. (100) 


TIS TON WR TA AA WR Wa all 

fafa tafad a4 Favela Ya 1120811 
It is not within the capability of any teacher to transplant his knowledge or even 
the word within the disciple. As such, self-contemplation on the part of the 
disciple is a must in the process of learning. (101) 

Hd Wa He Ad cats aeqh | 

AAC IMTAMA FA HATA FA AIT ol 
In the state of dream, it is due to contemplative identification with the object 


concerned that the dreamer has its effect on himself which cannot be denied 
entirely. (102) 


Phare weahrsarsifa ofa: 
aeret meee Fardfa aftaretarz igo8tl 


Disrespect to the instruction of the teacher in any casc needs to be kept confined 
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only to its verbal form while giving respect to it includes understanding of its 
inner sense which requires discussion, etc. (103) 


Aes Slama arals TIAA | 
HAA STUARTS AAA A: Rov! 
Practice of yama, niyama, etc., becomes useless on the awakening of non- 


dualistic consciousness. Its utility lies only in the elimination of the blemish of 
dualism. (104) 


Sara THU cei sha afotry 
TIAMAT FARLATTAAT 11 04 1 


Doubts of dualism get eliminated through reasoning, this has already been 
stated. Elimination of dualism is also the purpose of yama, etc., besides that of 
reason. (105) 


sai sige aa oa ae ae 

fag ysiice Tae WPT kok I 

fated adtars yfafesaenta a 

worarneargaim: : Pat Aa: iol! 

Te pAPa Ho AeA Sei 
In the M4linivijayottara Tantra, it has been stated by Sambhu that in the context 
of worship of emblem, linga-pijja, etc., there 1s the validity of neither dualism nor 
of non-dualism. It has been made out there that all these are rather prohibited 
as yoga become artificial due to practice of such limbs of yoga as breath-control, 


etc., as they do not stand a comparison to even the sixteenth fraction of the 
practice (as suggested by us). (106-108a) 


fr caaea Rafat faa faeitad ieocii 
aed da: feet are aaa see aerieafal 
Wa SATA WAAL: 112081 
qapaaareasacargersarag Feet: | 
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a: TAMA Seay: Meo 
fata Taqaisat a eIaniigeert 
Td ROSITA Spey 1eVezil 


In our teaching, O Lady, this has been provided for in keeping with a system. 
(The essence of the teaching) is to stabilise the citta, inner being, anyhow as 
it may be possible. The Supreme Lord has observed that for the sake of 
elimination of the sense of duality one may take resort to any device as per his 
nature and observe transparency and constancy in that practice. This practice 
may be conducted through the involvement of the senses and their objects and 
without their involvement as is obvious from the autonomous nature of Siva. 
(108b-111) 


wate Aeaeg Care Ape 

wea F weer eel 

Ystrnca adtaerefararcr| 

36 fone Bstaaeg Mpa 1122311 

Ufaexite Aras fawed AestaHy| 
Remaining immersed in the flood of diversity of objects is the state of night 
of ignorance for oneself while the same state gets transformed into the bright 
day-light of pure knowledge when reformed as ‘it is I myself who is appearing 
as all these objects and hence as ‘I am all this’. This altered kind of experience 


is expressly of the quality of pure knowledge which is eliminative of the illusive 
alternate view of ideation promotive of difference. (112-114a) 


YSN A: A VA TAH iVevil 
PA Sere Aaa TA «| 
It is contemplation under the format of pure knowledge which in various ways 


assumes the form of sacred bath, purification, worship, sacrifice, meditation, 
Japa, etc. (114b-115a) 


favadaaatareanshtt Tar 112241 
sifasa yet fafa maces 
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A traveller of this path by means of his travel needs to fill the entire passage of 
the world with the delight of his consciousness. (115b-116a) 


SOMATA PIAA TAT 118 VE 
ata tee OSA ATS | 


His bath lies in besmearing his body with the brown ashes created by the burning 
of the world as a fuel in the jubilant fire of awareness. (116b-117a) 


seat a fafederseattarratedad: 112 291 
caste seer anh afienesadq 


Having performed his bath like this and thus having propitiated all the deities, 
he should purify all the constituent stuffs of the body. (117b-118a) 


Rrarararady yfgal cafatfeut 1eecil 

anise: wen yfsersifaad 
In the midst of the understanding that all this world is Siva, if there is anything 
impure, that is only the idea of impurity lurking in the mind of the person 


concerned. Removal of that idea from the inner being is, indeed, the act of 
purification. (118b-119a) 


UW wee Twas afsateHy 122811 
Taaataracad tara fasta wy:1 


Having thus made his body the sheer vessel meant for containing the awareness 
following the removal of its prior stuff of division from it, and by serving 
everything from that viewpoint, the aspirant remains like an autonomous lord 
of all this. (119b-120a) 


afenfaararets aa Fardtfeafeert 112201! 
aad sees ysrH fe ad 
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Whatever in this real abode of Brahman be looked as delightful and wheresoever 
the senses may be found as interested, that needs to be taken as the means of 
His worship. (120b-121a) 


Wei aa fafa aretrenta anf: 222i 
eaten aaraeert | 


Puja, worship, is the unification of the flood of ideas with the consciousness of 
Bhairava which is autonomous, pure and infinite. (121b-122a) 


Aas Basar MAMA WL 

TIraedare wasicretiei 
It is the consciousness itself which is pervading outside as well as inside working 
autonomously in the form of contemplation. (122b-123a) 


aa Bere aa adaaiaaa: 122311 
wi wa fe aren a a fagana: fer: 
SAEeMHHS Acasa: Rei! 


Contemplation is of twelve kinds and includes all within it. It is the sun itself 


which in the form of the moon is really the consciousness in the form of twelve 
kalas, phases. (123b-124) 


a a oat fas a HOM! 
Ha afer wfa WoascT WaaT 1M 
That supernal consciousness exists in the knower, the knowledge, the object 


of knowledge and the senses in the three states, i.e., creation, sustenance and 
dissolution and thus in all twelve forms. (125) 


stata wet a weetafaot | 
HU UST Ba: Marra ere 1! 


At the primary stage, consciousness remains pure but coming down to the 
knower and assuming of the form of word as well as taking up the role of the 
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medium of its reception, it becomes available to its sense organ, as has been 
maintained in the Yoga-saficara. (126) 


4 agrved vad wert aavafz | 
WSN FM TH AHTTT 112 Wl 


O Supreme Lady, the white circles of the eyes are sixteen-petalled and twelve- 
petalled rings obviously visible to us and of the highest order. (127) 


wiearraxat aqafed AeA | 

fede Feat Ad HPordd FT AVS ier 
Ted fed WS ass 

aged ga aa setae fea ere 


Around the white circles are the red ones. In the midst of the red are the black 
and white ones. The interior-most are the black ones, as black as pure ointment 
(Kohl). Each one of them is four-petalled and is of the nature of fire (right) and 
moon (left), O Dear. (128-129) 


fag feed aa a & TAR 
Series ¢ sat faguraah 1g301! 
These eyeballs lie in their respective places mutually as couples. O Supreme 


Goddess, and they perform opening and closing of eyelids with respect to each 
other. (130) 


am afara fag a darmecaradisyay| 
TAM aaa A GMT: 11381 


As the male and female organs of reproduction effuse their fluids of immortality 
when they come into contact with each other, even so the sixteen-petalled circle 
of delight and the eight-petalled circle of fire when come into contact with each 
other effuse the world (in all its profundity and variety) undoubtedly. (131) 


Tats Safari ararry | 
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A SS UO Sea Hea Wadd gael 


At night when the solar and lunar lights spread their illumination by getting 
mixed up with each other then is born the light of fire which is supreme and 
results in the knowledge of time. (132) 

NOTE: 


The solar light stands for the valid knowledge, praémana, while the lunar for the 
object of knowledge, prameya. As distinct from both of them fire is symbolic of 
the knower, pramaia. That is why it is supposed to be superior to both of them, 
parama jyotsna. 


Wea Aca aaa Aer 
AAAMTAS A TAVS AGeedy_ 112331 


The thousand-petalled circle lies above both of them. It is out of this circle, 
cakra, that is born the egg of Brahman. It is so stated. (133) 


wen Fad ut aa aftaryeifaa: | 
PIA ARIAT NR 3B 


Being set to burn by fire Soma releases its stream lying held there. Thus is 
created the whole universe by and within each of its beings. (134) 


SMES AAS LGTY TAT: | 

Ua AU Aaa GH MATAAAY 112341! 

a4: Bata qaeg Gourd aETEla: | 

ae: rata viet sat Sa sft SPT Ze II 
Soma effuses the fluid of immortality in all the cakras, circles, sixteen-petalled, 
twelve-petalled, eight-petalled, etc., gradually one after the other. This process 
continues up to creation of the five gross elements. As a result of this kind of 


Creation the Self drinks the fluid of immortality delightfully uttering the sound 
ham-sa. (135-136) 


Wee F Ayen Wane feed | 
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By getting to listen to the word ham-sa even only once, the individual becomes 
immune to the effect of both, virtue and vice. (137a) 


WIR Aaanisa Aa AAHATAT 1123911 

oata fararata ersoroaal fay: | 

aa Sd Wes aa a Cac 1123211 
Now, the Self, jiva, being embodied in the bodily structure of the five gross 
elements becomes affected due to relishing the drink of the effusion of 
immortality known as Soma moves in the secret circles flowing three kinds of 
fluids (water, semen and blood) notwithstanding being the all-pervading Lord 


Himself. Thus, He sports within Himself from whom is born the universe as well 
as in whom it is destined to get merged at the end. (137b-138) 


TAIT TAS TATA FAK: | 
wa fafera yfera GA Aare Gay gael 


Here, in Him, lies the delight of all, particularly of one who observes self- 
continence remaining absorbed in Him. Herein lie together both fulfilment and 
liberation. (139) 


ad wed Gait Masa Wey 
seh at aa Besa VATA lgwo lt 


Above it lies the abode of Brahman where the subject and the object are viewed 
as equivalent to each other within oneself. (140) 


caereaaa: GA Be aS CAafeera: | 
seed Uday Saft AMT Vv! 


The objective sense of the world lying in the thighs is pushed still downward by 
the subjective represented by fire, effuses the ambrosia within a second. (141) 


Trnsrarey aad plecnehyeltra| 
a wipentia ya: ounfewd ytd evr 
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wa ssh fara maces, 
Ws Tg MSTA ads TANVSaN TA IRS 
The sakti, power of kundalini lying in the ankles having been stimulated by the 
sun makes the ambrosia fall still downward and create the sense of five gross 


elements. This sense obtains up to the senses of action, too, beginning from the 
toe up to the point of seeing Brahman. (142-143) 


Te ahh waaay 
Sacer TeNasyad WAAL: 12s 


One who is ignorant of this secret is no yogin at all, while he who is aware of it 
deserves to be regarded as having become the Lord Himself. (144) 


TA aad: WA HAAGIeAA| 
UWhhA FAI SMH A aM esq il 


Each one of the sense organs needs to be viewed in four perspectives, i.e., 
creation, sustenance, dissolution and the inexplicable as also in the capacity of 
the knower, the object of knowledge and the measurement of knowledge. Thus, 
each one of the senses maybe conceived in twelve capacities. (145) 


4 arend I fsa adisitereerany | 
Hasty eat fossa wraavarfeeraot 11268 1 


I am stopping myself at this point from any further analysis in this regard as the 
matter is too secret. In the capacity of playing the role of the object of knowledge 
also the Goddess appears in twelve forms as is obvious from the number of 
months, astrological houses, etc. (146) 


Sa wat fern Bfaetatenssarcaat | 
waa ake Warereraia wre level 


Thus by obtaining internally as well as externally one and the same consciousness 
illumines itself as well as everything else whatever. (147) 
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ates WT Bet Aaa 
gfe wead eal TET Sea evel! 


In this way, prior to involvement (in the act of creation) consciousness remains 
in its pure form reflecting itself only as keen to get manifested. (It is out of that 
keenness) that it conceives of creation and hence is called in the Agama Sastra 
as per the form of its creation. (148) 


aa Madea GT afer 
TagGhtae yy GA aAasfY Hea exe II 
On account of its tendency of externalisation it makes itself reflect as coloured by 


the variety of objects in the world in keeping with its own modes of manifestation. 
(149) 


feafatte wee aaa 

aisery: React Horas Freed ego! 
The delightful bodily essence which is as subtle as a hundredth part of a hair 
existing in all the bodies is the cause of the creation as well as sustenance. 


Whatever is the source of its birth is also the point of its merger. Understand it, 
O Lord of gods, as Sthiti Kali. (1450) 


ads Pera yor fasted way 
Bel Tass APT Ad Pexdsfs AT gga 


After that (creation as well as sustenance) and advent of the time of withdrawal 
and dissolution, the same force (Sakti) of consciousness gives rise to the state of 
suspense (in regard to the viability of sustenance) and hence also dissolves the 
world. (151) 

Geet WE ennevtast a wMaATSeH| 

Uefa Heat warsael fae 8421 


Having brought to an end the state of suspense except for the existence of entities 
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in the circle of contemplation, the same force of consciousness contemplates 
dissolution in the fire of itself. (152) 


facta ata aadetaarar | 
aTERIeta Ate Fa Teta SPIT 1g43 


There should arise the idea in consciousness which has dissolved the entire world 
within itself that it is itself which has dissolved all within itself. (153) 


Pertafetaen: cacaural fe afae: | 
Preafur aye afagiseiad 124xil 


It is the nature of consciousness that having accomplished the task of dissolution 
it dissolves itself within itself in its pure consciousness. (154) 


faenfaasfa wale afaced da ar 
AAA Va VET GEARS TH: Gul! 
PAYA WSs Berd Hera 
ye fe abTcavargl Mea Crafassd Ryall 


Following the dissolution of entities, the consciousness-force is likely to keep 
reserved within itself certain ideas immediately at that time so as to develop 
them in the form of impressions, samskaras. It is these archetypal ideas which 


bear the fruits of virtue and vice. This evaluative suspense follows the sufferance. 
(155-156) 


seRafaaty aa saafeayl 
waaaieatea Tee HHA 124911 


Consciousness is likely to give enlargement to some other impressions also 


On some such pattern as it happens in the case of propitiation of killing of a 
Brahmana, etc. (157) 


Tere saga Hera Faas! 
aefa sraaesg ASMA 11e4cil 
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Consciousness acts in a twofold manner, namely, in the form of restraint or 
expansion. Whatever may be the form of its action, all is intended for the sake 
of the knower. (158) 


seat Tasty Syd Bla qencoraaa 
AS Head ERMASAAA 1242 11 


Thus it acts in promoting enjoyment as well as in restraining the senses from the 
enjoyment. In the case of restraint from enjoyment, it withdraws the senses in 
all their twelve varieties in the Self. (159) 


pHa Guaran fe Feat SeVncrH: 
WaRracagaen fit aeqr At egoll 


The twelve varieties of action depend on five organs of action, five organs of 
sense, manas, and intellect. By virtue of providing all of them its own illumination, 
it is the Self which acts as the sun in all these forms of forebearance. (160) 


FEAR HUMANA | 
safataaraa cad a4 Ta a: Rell 


Ego is merely a means as it takes the responsibility of all actions on itself in the 
form of ‘I have done all this’. Thus contemplation ends therein. (161) 


aus Geren: HeoTeq fasier:| 
aie cagenel waedeed faft: 126211 


Elucidations of this are sword, trap, etc., as means of different kinds of action 
having the responsibility of their use in the hands of the (warrior) concerned. 
(162) 


Misateadvsnsed Hea 
Aare TacacaicHieadsepaasy Nees 


Therefore, the Goddess of consciousness in the form of ego should take herself 


Indological Truths 


Sakta Upaya 33 


as one with the orb of the sun along with the circle of organs of action, sense, 
manas and intellect. (163) 


a va wees: Poacreaateyt:| 
PUTT AGMAA Hat Word Sper Evil 
It is that sun which as the thirteenth principle ruling over the twelve forms of the 


organs of action and knowledge and serving as the means of the Lord obviously 
merges into Him, the real actor. (164) 


adl o fefau: wie: afecanferacsa: | 
aferd teqguiqtasses Oda: eel 


The actor is of two kinds, supposed and actual. Supposed actor is the body, the 
organs of action, sense, manas and intellect presumed as actor on account of the 
limitation of the cognisance of the actual Actor. (165) 


HAMAS WAG TATA 
AI Sarat Aertel Ad: Ba: eel 


The fire of time is named in the texts as Rudra. It is called time on account 
of being of the nature of limitation, while fire on account of being inclined to 
enjoyment. (166) 


Aaa easa Wes STATIC: | 
AAT MAAC PATH AT EVI 
Due to being involved in the worldly constrictions and cherishing the idea of 


enjoyment, it has its animal nature not removed wherein its ego is immersed. 
(167) 


asta aferagfacanfgvaticaentert 
fanart Aeratea cadsefaenst ieecii 


It has to behave within the parameters of the world and has to get immersed 
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in the great span of time divided between the dichotomy of ‘I’ and ‘this’, the 
subject and the object. (168) 


Uren carafantad aatae fay: 
Sia Wiawag Bfatasad 1126211 


In this self-awareness is reflected the alternative consciousness that I am all- 
pervading Lord. (169) 


aas=d eerraatersrasereae To | 
Oya fate afer cia iewoll 


As a consequence of this sense developing within and enjoying the status of 
enjoyment of all, the full consciousness merges in the highest abode which is rid 
of all specifications. (170) 


wager AME: Tara ae feerat: | 
Hae sft acadaa fasta aq geri 
The knower, the parameters of knowledge, the object of knowledge and the 


knowledge itself which are existing in diverse forms in the world are really only 
different forms of consciousness itself. (171) 


sad wrasse: taafae: 
CSSA GT TT WAT 1292 | 


The Supreme Force of Consciousness appearing as self-consciousness assumes 


all these peculiar forms out of its self-autonomy depending on no one else. 
(172) 


SA: WHat Ad: 
ad aa a Ger afaate sft HAT 119311 


All these features of consciousness are just its perspectives emerging out of its 
multifacetedness as indicated by the use of the word Kali for it rooted in the 
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Sanskrit root kal to mean as many as five actions, namely, to throw out, to know, 
to count, to move and to make sound. (173) 


Tae Fert aol Aenean etsy) 
aM faaed: Gest Saad Os! 
Ta: TaeanNifecd Uiafaraaea aq 
AS: TATRA AEH 194 II 
Division of oneself is throwing out, persistence of divisions is knowledge, 


counting otherwise is option, movement is ascension upward and reflection, 


making sound is leaving the impression of self-contemplation by inversion. 
(174-175) 


aaa ae Hadt Ta 
adi are det arerafiont af Head ie 


On account of performing all these five actions, as indicated by the root kal, the 
Supreme Being as the force of consciousness is also known as the goddess Kali 
and Kalakarsini. (176) 


AGa SIGART ATTY 
Waaetatad waa Upesaq gvll 


It is known Matr-sadbhava as it leaves the impression on the inner being of the 
knower that she has understood so much. (177) 


arava Beer vical siParaayt | 
SA BM Afatassadit favaqargy ievcil 


This act of theirs is learnt as the goodwill of the Mothers. Thus, consciousness 
Stays in the Universal Mothers in twelve ways. (178) 


whafa 4 ase: wae Fae: aafaq | 
PUMA BOAT AKHASTA A V8 11 
HAHAHA Afra yada 
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The motherly goddess of consciousness is only one, nor is there any graduality in 
her. Due to absence of graduality, there is no simultaneity in her. Thus, there is 
neither graduality nor simultaneity in her. On account of absence of graduality 
and simultaneity both in her, consciousness is perfectly pure. (179-180a) 


aeeM: Baal con aa Farha Wada Meco 
wa Tareas ga Wa addt 


Wherever there is any worship of this goddess of consciousness, it is performed 
on the basis of becoming identified with her and thus alone happens the worship 
to be complete. (180b-181a) 


TARA MTAATSTEM Fz TAF CAPTNRC RA 
Ualfad: UW Wal: WH tea Fed 
The sound of this goddess of consciousness is of the nature of self-contemplation. 


As such, it has been characterised as always manifest. That constant manifestation 
is its great secret, heart. (181b-182a) 


ea Tafaaeisal sfsaersfagas: 1322 
WaT AARTATS : | 
WS: FT Hd Wea CTAGSTMAD: Megil 
That self-contemplation in the heart expels the entire universe from it. So far as 


it continues to grasp usual objects it is known as usual. On becoming explosive, 
it is called in the Sastra as Spanda, pulsation or vibration, (182b-183) 


fahrraraacraepe fe aq | 
Shite faa afacrar feaiigexil 


Contemplation is some sort of movement amounting to self-vibration. It 
is a vibration on the surface of the sea of understanding. If it were shorn of 
understanding, it would not have been conscious. (184) 
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Pengneticgiata fe faa 
PRAT APSA AS TT URC 
aeelrafrsscaracae Ee Fed 
an fe afee aeqel Asad 1gca 


The characteristic feature of sea-hood is not being shorn of vibration. Indeed, 
vibration is the essential feature of the universe as a whole including the immobile 
as well as the mobile, inconscient as well as the conscient. Due to vibration being 
the basis of its existence, heart as the locus of movement is the essence of the 
sustenance of it. This is elucidated by the existence known as the egg of maya, 
illusion, having its root in Brahman. (185-186) 


NOTE: 


Maya is also known as that force of the Supreme which contracts, measures and 
brings about limitations. 


TomMtpante feat ta ager 
Teafafrdanteraha fart recs 
fagead fe atencafeata fagead | 

Wes BAIA Te MATA Rec 
fat: wales aaferta ada 


Existence is impossible to be called as such without will, knowledge and action 
as it is on account of ascension of this triad of forces on the conscious Self of 
Bhairava (that existence is recognised as such). It is from within the existence that 
the world in all its variety as well as multiplicity emerges and gets externalised. 
Thus, it is the existence itself which having assumed the form of will, knowledge 
and action assumes the form of creation having contracted itself by virtue of 
awareness of the Supreme. (187-189a) 


aad aelest wratentafaenftry 122811 
SMTA A Ta SATA 
TAA TTA VHA 1RVo I 
ATA aTA Terrase | 
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Be Gane Wet GS SAH eel 


That existence itself having been externalised and having been burnt down by 
the fire of primeval consciousness, gets interiorised and remains only as voice 
of contemplation and thus assumes the form of a sheer vacuum of awareness by 
virtue of the triad of the force and that contemplation also eventually merges 
into the Self of dissolution. This is the primeval heart of the world while in 
course of the creation it has come to be known as heart, hrdaya. (189b-191) 


WaT aac | 
STEHT WHIT VATA 1128211 


This form of contemplation is unartificial and blotless. This is aham and is the 
illumination of the Light. (192) 


wags fe wae Aa Kea | 
faa sered VAsitar sa faa Eat R831 


Herein lies the essential virility of all mantras. Short of this virility, all mantras 
need to be taken as lifeless as living beings without the heart. (193) 


arpfatagearecl afenfacrata 
Wears BRd AY BF AaSeA VG Aa: 1RVvil 


All action is unartificial if done by remaining centred in the heart. This may be 
taken to be true of even breathing and closing of the eyelids. All whatever he 
does becomes his japa, muttering of sacred sounds. (194) 


FRG TASHA BAMA | 
frat aearea ear Taco geil 


Whatever the yogin of this order does out of his will in keeping with the nature 
of the creation, no matter in the external world or within himself, that needs to 
be taken as his meditation on the Supreme Being. (195) 


Pra fe fas favarpfana afai 


Indological Truths 


Sakta Upaya 39 
Peta aifaea eaccarpia: feeras 182g 1 


In the state of formlessness of the illumination of consciousness, or indeed in the 
state of it being in the form of the entire universe, there remains scarcely any 
form to serve the purpose of being meditated on for those who wish to gain any 
result out of their meditation. (196) 


aq MAS Wa TeATET | 
SUPA TeALA TAT 1X91! 

ata Teratataysond| 

aifacapia: Hits Fd Wetaaewary 1eecil 


As is the case with a pitcher meant for fetching water, no matter made of 
whatsoever material, its relevance lies only in carrying the water and not in the 
material it is made of, even so when the entire universe is viewed as just a display 
of the Supreme Being Himself, any form may produce any result (as desired). 
(197-198) 


ae aplecat A wet AA aaa 
Tey favarepfacat A Aes aASATT 1128311 


He who is fulfilled in his heart and hence does not cherish any craving for 
anything, at his disposal lies there the Goddess in the form of the entire universe 
in all its limitlessness. (199) 


aa afr sire tetrad 
yficer feafaee ast at Pata AT Iooll 


The yogin who has vacated his inner being exclusively for being filled fully with 
the essence of Bhairava to keep himself submerged in, whatever be the pose of 
his body, that needs to be taken as his mudra, the prescribed form of pose (in 
the state of meditation). (200) 


sreerraaaeta Feat: | 
weaciuacnetargdera: rat 120811 
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aeral aest vat faseredea SAE: | 
Sea Testa SHAT, RoI 


Without any requisition for the stock of the internal fuel the fire of the inner being 
takes the form of an extremely bright flame. That fire is one of consciousness. 
All entities in the form of reflections on the canvas of consciousness enter into 
that fire and get burnt down making the flame enhanced in its quantum serving 
as the material of offering. (201-202) 


a ahamster | 
quae tag fassewmaelharte A: |i 
If there be anyone, no matter whosoever, sanctified by the graceful downpour 


of the divine force on him, he needs to be given priority as he needs to be 
considered as already initiated (in the non-dualistic Saiva wisdom). (203) 


wae dada aathrpafer | 
sefa wie: Ten darter Prefer Rov! 


Beginning from muttering of sacred words, japa, up to offering of libation to 
fire, homa, although there set practices already laid down in regard to each and 
every function, even then all these matters are being discussed here (for the 
sake of reorientation). (204) 


quate ca waa: Safalratey | 

faa 3 Sera ardreararrenierar RoI 
am afatefaats: weratets: | 
agifatird gat cafe Farad 112081 


As a horse, being made to run along a terrain even, low, plane, etc., and thus 
full of such peculiarities, moves on in keeping with the will of the rider, even so 
consciousness passing along peaceful, terrible, more terrible circumstances of 
dualism and ultimately having shed out all those peculiarities gets inclined to 
non-dualism of Bhairava. (205-206) 
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aa WR yt frst aed fara 

Tal yaar aed Sha PSI ol! 

aan faaerqet warysraarcahl 

aT tee waafaresrtaq iRodil 
As looking into the mirror put in front of himself, the observer sees in various 
ways again and again his own face, even so appearing before the optional mirror 
of the world and performing meditation, worship, prayer, etc., one needs to 


perceive oneself ultimately as Bhairava and get himself identified with Him 
without any delay. (207-208) 


aaaistad aa ifr: arpa 
Wie WT HIST AA A He 208 II 


Becoming one with Bhairava is the highest state of perfection and is in itself the 
ultimate result of all efforts in life requiring nothing else to achieve. (209) 


wea Paid Ta AA WHlear| 
stafead fe Wirt weap Roll 
Whatever results are conceived, all those presume only imperfection while 


perfection has remained unconceived, leaving no scope to wish for anything 
else. (210) 


wy amfafa: aisfa wena ee addi 
Gel YatePereaoe SPST: URAL II 


(Striving for finding one’s identity in Bhairava) is a form of sacrifice which 
becomes conducted in some rare one’s heart. Such a rare person needs to be 
taken as that fortunate one whose cit cakra, circle of consciousness has attained 
the state of perfect peace and hence who has no need to be reborn. (211) 


aa amt ad ee wacmfinrsafa 
crauctesart fe tearafael feera: eee 
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One who has attained ascension in the performance of this sacrifice, has attained 
liberation in spite of the public looking at him as living under the bounds of the 
body. (212) 


SA WMA: PAAR Feciswreyts saad | 
a Uist ast seafeferarory 122831 


In this regard, the course of life required to be taken up has been detailed out in 
the eighteenth chapter of the Malinivijayottara Tantra which is as follows: 


“Here there is no consideration of purity and impurity nor of what is to be taken 
up as food and what is to be abstained from.” (213) 


q 8d ata aed faguefee a a 
a oafy aakearn frafaeatt ar eel 


“There is no consideration of dualism or of non-dualism, nor even of worship of 
the emblem, linga, etc. Nor is there any insistence on the rejection of it (if being 
practised) or of taking to it (if not already practised).” (214) 


aad aft aeeeaye: | 
TIT A AMAA POTS FA URI 
There is neither any provision for nor rejection of the practice of keeping long 


hair, applying ashes, etc. Nor is there any restriction in regard to keeping vows, 
vrata, performance of or restriction of abstention from the same. (215) 


aafearera Trae | 

Reaaegts WTaleh FA Aq NEI 
There is neither any provision for nor restriction in regard to entrance into a 
particular area nor limitation of time in that regard. The same is the case 1n 


regard to the form of the worship, human or emblematic as also name and the 
school, gotra. (216) 
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aRaradiad fafa ata vfafread 
fafed adda vfafesaents 4 Revol 


There is no provision for anything here nor opposition to anything. Here 


everything needs to be understood as provided for as well as opposed to equally 
well. (217) 


fe aaa cafe frada faeitad | 
aa da: fetes Gress Alia uRrecil 


What, however, has been expected of the aspirant, O Goddess, is to fix the 
attention on the Essence with fully settled mind. (218) 


qa wey aq |are ada Garay | 

ae fraafada ssl fares zee 

a aegeda Be: @ vagaftarsrat 

farrettaaeaasl AaAIATT 1122011 

faa 4 qed oA ager aerate: 

aye fe aa a tere Geatfang 12211 

Werraatad fr ycupel fe aed: 
That end needs to be met with in any possible way. With fully fixed mind one 
May enjoy any object or event and remain unaffected by the same like the leaf 
of lotus by water. Even being engaged in the pacification of the effect of poison 
Or even tasting the same, the yogin of this order does not fall in a swoon, as he 
has become too strong in his consciousness to fall from it. How can the body, 
etc be impure on account of having been constituted of the five gross elements 


while the position is that there is nothing in the world to be called pure or impure 
€xcept for the illumination which is consciousness? (219-222a) 


ISSA A WTS Bs: warMasta fH 11222! 
sarsraaaeataen ser fF 


Ufeet werd: Yeo erforreqe 223i 
FBT AAA SAS A Ha: 
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smi: Yauatts cat wa evil 
amt ao aT ATTA: | 


TESTS AA: Way BSA Ul 
FM: taulad: Bot ae sty a fH cami 


fraraan ay Breas cofa a a fH Rell 


How can anything impure be made pure by means of anything else which in itself 
is impure? In the case of the means of purification itself being impure, the task of 
purification of it would involve the fault. If the clay were to be purified by means 
of water and conversely water were to be purified by means of clay, there would 
be the fault of interdependence and hence meaninglessness in conceiving two 
impure things getting purified mutually with the help of each other; extending 
the same argument further on supposition of purification of air by means of 
water and of the air by means of fire or of the fire by means of anything else. 
Finally, on account of being of multi-forms, mantras may be regarded as pure by 
nature. If they, too, not be pure, what else can be pure! Their purity lies in being 
of the nature of Siva. If purity be absent from here as well, where else would it 
be available. (222b-226) 


Ramana 4 way efcad 
a Yat sha Giattrede Ysa URW 


The common man does not recognise everything as a form of Siva but for the 
mantras as distinct from the earth, etc. Hence he considers the mantras as pure. 
In this admittance of the purity of mantras is the cause in cognisance of Saiva 
consciousness in them. (227) 


afr via a ated sraftata fagpean 
WT Weta WeRSutenfaryaa: WR 


In the case of yogins, however, purity of the Saiva consciousness is admitted in 
all objects of the world as well and hence is accepted the purity of all of them. 
Thus, it is the scriptural prescription which is the determinant of purity and 
impurity of anything. (228) 


Femed garcia ews RUF ological Truths 
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ml Sarcediia aedeaa vlad URI 


This being admitted, it would also have to be admitted that the verity of the 
scriptural prescription lies in its rootedness in Siva. This being the state of things, 
what may be the truth, this has been expounded elsewhere. (229) 


afer afda dient a fe waa 
qaraara ae farsefaraad: 12301 
saa ade: aaratated fat 
If it be apprehended that this Agamic viewpoint becomes contradicted by the 


Vedic, why can the opposite of it not be possible? If the contradiction be regarded 
as valid, the Agamic viewpoint may be taken as an exception to it. (230-231a) 


Wsst A aTARtafed acaathats 123e11 
gfa ¢ afd wa cen arta aftiag) 
The question of purity and impurity being admitted as meant for the common 


man, their contradiction may be treated as concerned with people specially 
enlightened in regard to the essence of things. (231b-232a) 


MASTS A AA ASA AAT WII 


As regards the words of the Supreme Lord, there cannot be the doubt of their 
being meant just for adulation, arthavada. (232b) 


safeqa fe ae afeerd aad wa 
aarriced Fry srg faeaetat ufa 112331! 


In case of admittance like this, in regard to Vedic statement as those of ignorance, 


all Vedic propositions concerning space, etc., would become a suspect of 
falsehood. (233) 


sMafaaarraraeagr: | 
wear feat tat fread aarfa aréfa eax 
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Having His presence amongst us in the form of the scripture the Lord with all] 
His unlimited knowledge revealed in the form of the entire universe does not 
deserve to be levelled the accusation of falsehood. (234) 


PSAMTASIT Bey FATS LAT: | 
AeaASTTUTT farsary: GF ae FeTA IRI 


In whatever form the Lord wishes to appear in the world, He gets embodied 
Himself in that form as the meaning of the word concerned. (235) 


aedfaristy qarafaeneqarterd | 

TAIT: aaa A Wa qd fault: W23e II 
If there be made any statement concerning praise or condemnation of anything 
but only as subsidiary to recommendation of a certain act, its degradation from 


truthfulness would matter little if overall it is promotive of the recommendation. 
(236) 


faa Tes Ma AT 
a frei ward afentsterieaq. 11230911 


Any statement of condemnation or praise if subsidiary to the recommendatory, 
no matter being a part of the latter or falling in the midst of it, need not be taken 
as useless. This may be elucidated by the contracted sound ga-ja-da (which in its 
present form is meaningless but becomes very well meaningful if the intermediate 
ja is doubled with the consequence of it having become gaja + jada). (237) 


Taran ae taafata aad | 
ated md wet fafefreerat: 12311 


(In such cases) the desired meaning becomes obvious to one’s consciousness. In 
the case of rejection of such an understanding, on the contrary, the statements 
of recommendation, vidhi, and rejection, nisedha, both, too, become redundant. 
(238) 


grevanifer aety canfacareranfercn| 
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al aametttreracararasaont 1123811 


(With the application of such a device) along with the approval of one’s own 
understanding, the concerned statement also becomes logical as the gem of its 
overall meaning becomes ascertained. (239) 


Aaeesy sees A ays: vata 

sea Af GSUATATS Bae Rol! 

aaa Fa Berd: Ferg! 
As regards the idea of impurity associated with the dead body and the output of 
it, it needs to be understood that the same is not applicable to the living body on 


account of its being associated with consciousness. (It leads to the conclusion) 
that whatever is in oneness with consciousness, is pure. (240-241a) 


sagniach arr Weis ST 1126211 
BAT ASH! stat aed fePacsitan7 
afeafassitatedays Assad 12s 
TeHrfaal asst Teafgrraed 
SaHeI MSA ATaSTs AMAT R31 


In the Viravali Sastra also it has been maintained on the problem of purity and 
impurity as follows: 


“Jiva, essence of life, is the bearer of all. (As such) there is nothing which is 
lifeless. Therefore, what is not too far away from consciousness must carry purity 
with it. The same was the view held invariably by the sages also.” (241b-243) 


apa q aaa a: wifi 1 
afe: arara way BSUS! A Aleta Rov 
wad wart Faced 


They have kept concealed this essential secret with a view to keeping the interest 
of the safety of the society. In spite of the involvement of externality in the 
objects concerned, the problem of their purity and impurity is not so objective 
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as the objectivity of blueness (for instance). Since consciousness is prone to 
experience in one way or the other in a kindred situation, it is very much a 
matter of preference of the person concerned. (244-245a) 


Se aT Sequaisha Aaa: 1BS4 II 
dara qa eq: Ysera farsa: 

ST ASAT ST ATR TTT 11 II 
qafaceeteid aaecnfatateerad 
VMAs ay ATSC APSaT: UWA! 


Alternatively, when even the objective quality of anything becomes dependent 
on the bias of the knower, the situation becomes so flexible as wine to be 
recommended as a pure drink for the priest and prohibited for other Brahmanas. 
In this way, scriptural statements become self-contradictory sometimes as 
is obvious from prescriptive and negative provisions concerning killing of a 
Brahmana, brahma-hatyd. (245b-247) 


Raa A Asd TA AeA: | 
Aiea feniawpesryatry WSC 


saan audrey) 
4 Ma awaaatatera Hera 112811 


The problem of eatability and non-eatability, etc., has been dealt with in keeping 
with this logic. In scriptures like Sarvajndnottara, MaheSsvara, the Great Lord, 
has observed that in the context of statements of humans, seers, deities, Brahma, 
Visnu and Rudra, etc., those of the earlier ones have been contradicted by those 
of the later ones owing to their special significance. As such, Saiva statements 
should be contradicted by the Vaisnava. (248-249) 


dort geaytients oftedaa 
aed A ARI FS: WIAA ROM 


If it were to be contended that since Vaisnava statements have emerged from 
Brahman, they as well do not deserve to be contradicted, this will not hold good. 
as it is said that he who does contrary to it, (i.e., contradicts the latter by the 
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TARR Taq Ha Ara 
Aareraafess Ga Pst ATT R48 I 
Therefore, O Skanda, the aspirant should not perform popular rites nor should he 


act as per prescriptions of other scriptures. He should act as per the prescriptions 
of his own scriptural source. (251) 


aal wary aq acrety Pratt 
ante faa aarateaafareda: 124211 





Though it is the Divine Himself who has revealed the Veda and other scriptures 
but with the difference of degree in regard to the extent of expansion and 
contraction. (252) 


Para UT AAA 
foment Uta J ATH R41 


The knowledge concentric to the individual’s viewpoint is contractive while on 


account of being expansive the knowledge of the Lord is contradictory of it. 
(253) 


AAAS AARC HAA NGS 


“This is dualistic’ while ‘the other is non-dualistic’. Both these propositions 
are mutually contradictory. As such, how can there be reconciliation between 
what is affected by the divisions created by maya, force of illusion, and what is 
Tealistic. (254) 


set Raa a YRTHretHeieHy 
gmedianete Ted Hae weal 


It has been observed in the Bharga-Sikha that he who has cultivated his inmost 
being (in keeping with the doctrine of non-dualistic Saivism) swallows as a gross 
the ideas of death, time, division, etc., born of the suspense between dualism 
and non-dualism. (255) 
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far fagysier favararafae 
pentey fafrsreat ee fararerafae 1124611 


In dualistic Saivism, there is the provision of worship of the emblem for the 
sake of the devotee taking the same as representative of the sacred path out 
of universe while the same is prohibited in the non-dualistic systems like the 
Kaula where the body itself is held as representative of the essence of the 
entire universe (and hence the emblem lying inside the heart itself needs to be 
worshipped). (256-256) 


Be Vala Heafefeafasery| 
PRAIA TWATAMATAS Qt | 
were ala wiser Garay: | 


Here in the non-dualistic Kaula system, since Siva is regarded as all-pervading, 
there is no place either for recommendation or prohibition. Here emphasis is 
laid for the initiate to attain identity with Siva. As regard curls of hair, etc., one 
is free to decide whether to keep or not as per his convenience. (257-258a) 


ATTN SF AMAT AMATAS IRGC I 

Way Aaa TT 
Whatever vow is recommended here, that is meant for the understanding of 
the meaning of mantras. Prohibition of such vows, on the other hand, is meant 


for emphasising on the understanding of the universality of the mantras, (258b- 
259a) 


aattardisy wasn freer R481 
TARINah ey AeA afevad | 


As regards entry into certain sacred areas, stations and substations, pitha and 
upa-pitha, the purpose behind it needs to be pacification of hindrances in the 
path of spiritual practice. It is recommended also for receiving mantras, etc., 
particularly for those who are worshippers of deities concerned. (259b-260a) 


saifersrafared CAAA RGM! 
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araeahy wisi agircata aftiay | 


Wherever there is any prohibition in this regard, that is meant for laying emphasis 
on realisation of one’s perfection in one’s universality. (260b-261a) 


PATA STA: WAIANAE 

ASMA TAA TA AAT SA | 

TaaePaee ARIAT HLA ERI 

eufaté hey . Sah 
The Doctrine of samaydcaéra is replete with provision and prohibitions. It is 
based on the admittance of duality. Hence rejection of a certain observance is 
meant here for purification of the essence. In scriptures dealing with different 
opinions on a particular problem, different views are expressed on the problem 
concerned. In confrontation with these opinions, the initiate needs to understand 


how his viewpoint is free from restrictions and hence is perfect in itself. (261- 
263a) 


Tala BI etadag A PSL Real 
sarees aera aaene gq A fr | 


This form is other’s while this one is ours and hence needs to be attended 


closely. Flame, etc. as emblems are someone else’s while skull, etc. are ours. 
(263b-264a) 


sferearravaaiaentaeante Bead MNREXI 


Use of the word, etc., in this context is meant for referring to austerity, limitation, 
Serving as a host, etc. (264b) 


Aa Vipera AA APTI 
Ta FT Weaart Afsprepariea: E41! 


Names (of Saivas of the non-dualistic school) should end in Sakti and Siva 


and not otherwise. As regards the gotra, school, it should be indicative of the 
tradition of teachers, monastery and academic family. (265) 
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Seateaaren duncan! 
semeadeasa Afsant: Bt HA REI! 


Under the monastery of Sankara, four and a half monasteries have taken place 
until now while in keeping with the calculation on the line of yugas, traditions of 
saints have been formed in the name of kiéirma and mina. (266) 


Hay pater Aad fagaata:| 
Seared AR eel Herdisay Rev 
Fal Safa dei a faut eager 
By the use of the word adi, etc., in this context are implied the dwelling places, 


their clusters, stations, substations, emblems, divisions, their ownerships and 
rules. (267-268a) 


aaeaatares fe Tt a SATS CII 
ild Weds Wear ae 
For the sake of tracing back one’s lineage, the initiate should begin with one’s 


own tradition. Never should he eat or worship the cakra in keeping with some 
other tradition. (268b-269a) 


uted Fay FE GUS Fa: URI 
sravesfe WR aa ACA wad! 


This has been prohibited in Mat Sastra as it involves division. It imputes division 
to the supreme essence which is undivided. (269b-270a) 


we Savas AAAMAATA: Roll 
aRaraudtad afs aerate fare 
qe ot Pe at AIST GTS RR 


Thus in our non-dualistic Saivism, principles beginning from entry into 4 
particular area up to the observance of the tradition are neither permitted, as 
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directly they have no relevance in the attainment of Siva-hood nor are they 
prohibited, as they do not involve refutation of anything. (270b-271) 


favarcal fe ae vaferred faaiecal | 
fafafiael at wrt A TASTST VSF 1/292 


Being the essence of the entire universe, the Lord has no place within Him for 
permission and prohibition, as they cannot contradict the positivity of His being 
either. (272) 


Taayast gq ata frHe Fall 
soe afd F Wea AUS a Fafa 112931 
7 aaa Haid wet sie | 


In regard to the entry into the Transcendental Essence, the aspirant needs to 
make use of any means at the moment close and available to him or, if need be, 
it should be rejected sometimes. It has been observed in the Trika-Sasana that 
in this respect one need not bother anyway. (273-274a) 


Pad TASMAN AAA A: MRI 
STAM Adal a ae rad aa: | 
Equipoise amongst all the gods, facilitation amongst mantras and letters, 


incontrovertibility amongst the Agamas (these are the requisites for oneness 
with Siva) as all is pervaded by Him. (274b-275a) 


a waltsaaera Rradca worafa 141! 
ql gases wad | 


He who attains the state of integral truth within himself, realises Siva as the 
reality of that integral truth. (275b-276a) 


PAPPHAARY YR YE Va wnt a fai 
Waar Hisfe waa weeralfea: 1261 
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Only the hornet can get absorbed in the fragrance of the flower ketaki (umbrella 
tree or screw pine) and by no means an ordinary fly. Similarly, only he can be 
interested in the devotion to the non-dualistic Bhairava who is stimulated by the 
Great Lord Himself. (276) 


afara a fasta pad Faster: | 
fearta cenit caada facade Rel 


The worldly entanglement of those who find interest in this sacrifice melt away 
in the same way automatically as does the mass of snow on the advent of the 
fierce summer. (277) 


ae afar yrertawatsad| 
amaisireaen staratsfa amfaet ger: 112011 


Let me stop from going too far into the exposition of the felicity of the devotee 
of this Lord and the sacrifice related to Him, only some wise Abhinavagupta is 
capable of performing it successfully. (278) 


searefaaa wreestareaa fafaey 


Thus has been explained today the sakta method of approach meant for the 
development of the unique state of being. 
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sora fat aera Beara Peed Wad Hei 


Hereby is being dealt with the individualistic path to the highest abode for the 
aspirant of it. (1) 


fascia Geer sid Frater 
atte aeqr wrtariran abate: 121 


Attainment of enjoyment and emancipation, as desired by the aspirant, become 
a certainty on the cultivation of unobtrusive samskara of the option (as distinct 
from the commonplace worldly). (2) 


faned: HPAI APL: | 
SIMIRRaeaaarsa SA 1131 


Optional samskara gets created in someone automatically and becomes fully 
settled also while in some other one it is born with the aid of some means. (3) 


aeatay faaetisel carrer uta | 
SUaaaTsaredaren: Getoat fate: isi 
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In a certain person, the option intended for self-transformation is dependent on 
some other means to help in the formation of the requisite samskaras. It is for 
the sake of such cases, method is required. (4) 


fare a4 faareanral aefa feera: | 
AMT FLSA: TATA TATSTSH = 11 
Although it is certain that the optional samskara as well is intimately concerned 


with consciousness, even then, however, it proves helpful in creating confidence 
in the self in regard to its autonomy irrespective of its atomicity. (5) 


faa seu ay aatcaea Afea:| 
TIRE Fate sUftHfatad: 1611 
Determination comes variously. Variety also multiplies with variation in means. 


Another factor of variation is the location of the means, i.e. closeness and 
distance. (6) 


wa Fal sen wet aa ay warahe 
sto Saray TET: WHIT 19H 


There is no doubt about it that intellect, prana and body of the aspirant are not 
ultimate, even then the ultimate becomes reflected in them. (7) 


Ad: WARM Sa Ara Woreeaataad | 

qa I Saaenfee wefagg: tcl 
Even though prana, etc. are not the same as consciousness with its distinguishing 
feature of luminosity, it is due to its distinctiveness from them lying particularly 


in its autonomy, that the body is held as of dual nature, i.e. conscient as well as 
inconscient. (8) 


sai Sra dated aaredalferm 
sia: ahs: fracta wate feorafa a etl 
TASUIST BS AAA 
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Having the half moon on His forehead Siva has told the Goddess, as has been 
observed in Traisiras Sastra, that the jiva is, indeed, a force of Siva Himself 
remaining spread throughout the world with its ascension to its real form and 
inclination to get identified with Him through acquisition of the knowledge 
concerned. (9-10a) 


Tea FaGU AN AACR OI Rol 
Wass fats aT | 


It is owing to the essential conscious form of the jiva, as is obvious from its 
exercise of autonomy, that when it comes to discriminate its inconscient aspect 
and separate the same from itself, it comes to the prospect of becoming non- 
dualistic.(10b-11a) 


TA CII a auTt Wafaraaq 112 eI! 

fas fora fairer | 
Lying in that state of things, when by virtue of exercise of its autonomy, as 
elucidated by seeing one’s face reflected in a mirror, it becomes aware of its 


essential consciousness, as distinct from the inconscience as had been appearing 
to it until now. (11b-12a) 


gamed fr saat Firat ser 1221 

Tea SRTAasat: | 
The conscient jiva, Self, must decidedly be distinct from intellect, prana, etc. (in 
view of its essential attribute of consciousness as distinct from theirs inconscience) 


but, at the same time practically it should be non-different from them in view of 
the actuality of their mutual cooperation. (12b-13a) 


faraenfantard Yagclea Wad 112311 
Pitsdaapeiciantated: | 


Universality in the manifestation of consciousness is owing to its crystalline 


purity as distinct from other things being pegged down each to one and the same 
particular form. (13b-14a) 
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ari: Ofate Grad sere fafa 112%11 

WO AesaeT HSH AH A HAI 

cent ffdecistaraacat ate a feat gyi 
geswagreacaa fared g fara: 


In consciousness all is visualised as one with it, though in intellect, prana and 
body things, different from them, get somehow reflected. Even then in the 
state of optionless consciousness, there is no option at all beside the oneness 
of the individual with the Supreme. It is only through the application of the 
(intellectual) option that there arises the idea of its distinction from Him. (14b- 
16a) 


afsoenthty URasaaSTeT 1126 1 
fame Bred a waraht faery | 
Divinity gets reflected immediately in the intellect, prana and body as an optional 


(object of understanding) but there is no scope for option in regard to awareness 
of Him in case of the knower having been nullified. (16b-17a) 


Sears ca Wo Seah: Vil 
SIRT FA WEN AAT: Tod FW: 
STN ¥ Wornferatreanicsrat Aa RCI 


Basic function of intellect is meditation while that of pranais activation. Activation 
is natural to all the five modes of pranas, namely, prana, apadna, samana, udana 
and vyana. Out of these five modes of prana, the first one, 1.e. prana, relates to 
the act of breathing while the rest to sheer activation. (17b-18) 


wmkeafataevsay atterta:| 
aa ara maeqahereard x81 


Body is the locus of senses and their objects integrated with one another. 
Meditating intellect is being considered here as the factor of transcendence. 
(19) 


Indological Truths 


Anava Upaya 61 


A: WR: Cadaisa fags efe feera:! 
wars: Wepaced Fert Roll 


The autonomous light of the heart is the original nature of consciousness. It has 
been characterised in the Trisiras Sastra as the quintessence of all. (20) 


PAAR THM IAAT | 
Sad Sea Taya aeafaq RMI 


The knower of the essence visualises within his heart the Reality as a flower of 
banana within as well as outside. (21) 


aaa Ta erated: | 

TSUNA TAS ATH 11221 
CCA Telus Way EH Asie 
Tel MPAA: CAMA AGT: 112311 


Aaa TTA ATA 


The aspirant needs to meditate on the conjunction of the moon, the sun and fire. 
As a result of that meditation standing for the rubbing of the fire sticks, emerges 
Mahabhairava as the fire in the fire-pit known as heart, burning brilliantly and 
stimulating the inner being. Then he should contemplate on that flourishing 
force of Bhairava representing unification of the knower, object of knowledge 
and the process of knowing. (22-24a) 


aera aca Fras Faq URI 
TI BIR Baa a Bealfean 
Gheahafadentera wetter 12411 


That (unification of the knower, object of knowledge and the process of 
knowing) would represent the triad of the forces of fire, the sun and the moon 
standing for the transcendent, transcendent-immanent and the immanent which 
is always manifest. Out of these three, each one acts in a threefold manner, 
namely, creation, sustenance and dissolution. (24b-25) 
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ade arated Boa fea | 
Wa Be TH Aeq: Pafaraaaeern: URE 
Wha Feu oa ATA | 
The fourth unlimited form of them is beyond conceptualisation. Thus, these 


twelve goddesses stand out as the solar orb. Each one of them shines out in the 
form of fire, the sun and the moon as also in the peaceful form. (26-27a) 


Wa Ah eeareagqehy: Wii 
aaa -aeda atafgserat 


(Apart from the heart which is the ground of the realisation of one's Self as the 
Supreme Being) there is a singular cakra which comes to the fore via the senses 
like the eye, etc. and moves towards the respective objects of them. (27a-28a) 


Toate Ofek ar WRC 
Sara BI AAAS | 


Acting in the light of the same cakra in the processes of creation, sustenance and 
dissolution the Self behaves as the moon, the sun and fire. (28b-29a) 


wa weafafasa stofeeatractar 1281! 

SHU Vee Maes UTA | 
Similar is the case with other senses such as that of hearing which, too, moves 
out through the ears and acting through the cakra concerned is used to find the 


identity of its objects in the world outside. Thus proceeding via this cakra the 
aspirant needs to visualise his oneness with all whatever. (29b-30a) 


SAA HAIN WA AA WARK: IBM 

ah datan cacadiaetrad | 
In this way whatever object the aspirant attends to via this singular cakra, realises 
his oneness with it like a sovereign king (moving in his empire) (30b-31a) 
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wea favoeaqecmactta cad ae 
aanerah afatroftanfeai 
Through practice of meditation in this way on the path of the world, the latter 


gets dissolved effortlessly in the great cakra of Bhairava as surrounded by 
consciousness. (31b-32a) 


ad: Geer favaenrs oars 113211 
IRS wWereah Aadded 
Thus getting the world dissolved even in the form of impression, samskara, 


the aspirant should concentrate on the central great cakra taking round within 
himself. (32b-33a) 


Aaa aaa, TRAIT. 113311 
WIeadedsh Ad: Med Ad: WAAR! 
Getting the external world burnt down in the fire of consciousness not only 


in its actual grossness but also in its form of impression, the aspirant needs to 
meditate on sheer peace itself and thus attain peace within himself. (33b-34a) 


sr warrant fara ash facitad ax 
aafafe aa: dfafeciia are 
By virtue of the practice of this yoga of meditation the world in its actuality 


gets merged into the cakra of the psyche rendering the psyche itself shorn of its 
object. (34b-35a) 


Fararrend ddl ya: gfedfeaaevat 1134 1 
wa viaart fara caafate facia | 
fagsra adl ya: weaqtkad Taq 11361 


Objectification being the innate nature of consciousness, she as the mistress 
of the Lord manifests another creation in Her awareness each moment and 
dissolves the same in the next. Asa result of this act of the goddess, the aspirant 
is likely to attain the state of Bhairava-hood. (35b-36) 
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wa Fayed Wyld ASAP Hard 
Parrett dom ath fama ize! 
Aart a AeaAary atl 


FAEIRGSA FT Uh weap: 3c 


The yogin needs to contemplate exclusively on cakras beginning from three- 
petalled to four, five, fifty, sixty-four, thousand-petalled, and even one having 
infinite number of petals. (37-38) 


Aamaes Fed caeaiecnfaatae : | 
jae aifacHet favaratefirg: 11311 
Indeed, incalculable are the channels of manifestation of the forces of the 


great Lord, the Lord of the universal force, of consciousness when He becomes 
inclined to manifest them. (39) 


WPASA WT Het WHA AAT: | 
sft MIR gq sistas SETA soll 


In fact, the entire universe is the manifest form of His forces while He is the 
Lord of it. This has been elucidated in the Mangala Sastra by Srikantha. (40) 


Fe Wea ear =ETaG| 
ST A qs sihqatary: 162 


This initial device of meditation was revealed to me by Sambhunatha while the 
same to him by Sumatiprabhu. (41) 


aaa ferent earrata aaa 
THR Aaa HA FIAT 12 
Moving in this direction, one needs to take recourse to other devices of 


meditation leading ultimately to the highest one. There is no restriction of order 
among them. (42) 
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ay wore a gf: werren frefaa 


AGATA FASTA HAA 116311 


As regards the function of prdana, that has already been elaborated on in the form 
of breathing, etc. Concerning further development on that line, now I propose 
to write on how to develop uniqueness. (43) 


Frome warrant ef ge fee: | 

WRrartafasrares fared 1s< 
Beginning with attention on the personal care of delight lying within oneself 
as the knower, primarily in the heart, the aspirant needs to contemplate on the 


state of absence of delight for attaining the state of peaceful rest in total absence 
of everything. (44) 


woes was FWA fara | 
TA ATAA AROMAT: 184 1 


On the ascendancy of the object of knowledge along with that of the prana, he 
needs to meditate on paradnanda. Due to fulfilment of the object of knowledge 
here on this point, the apadna gets stopped. (45) 


TOTTI TT: | 
TASTES: 1G 11 


Taking his stand in the state of impersonal delight, he becomes illuminated with 
the lunar light; then he retires to the cumulative standpoint of the objects of 
knowledge. (46) 


TaN TMT AAT | 

aatste AMAA: IH 
Having attained the state of samana, the aspirant has the possibility of becoming 
filled with the delight of Brahman. As a result of it, he becomes capable of 


swallowing the discrimination between the object and the means of its 
understanding. (47) 
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seraal fast wes farrady | 
wa fasta wrasse 


Having attained the state of rest in the fire of the prana known as udana, the 
aspirant needs tocontemplate on the great delight, mahananda. By virtue of taking 
rest in this state, he finds solace in the great conflagration (of consciousness). 
(48) 


Peqtuerentteatrerafiatstn | 
aa Ug frat at serqrafed: iss 11 


The state of vydna is free of all superimpositions. It is all-encompassing. Here 
the aspirant has the experience of the delight of consciousness absolutely free 
of inconscience. (49) 


Aaa oferta: arty fast seehratt:! 
aa ashy srqedel Tet Aligrad: SPT hol! 


The state of delight of consciousness, cidananda, is absolutely free from 
inconscience. Here there is no limitation of anything whatsoever which might 
manifest itself universally. (50) 


aetedaard - warydgtedy | 
Tae ASAT A AST HT Ala: 14e i 
The state of jagadadnanda, is one of absolutely unaffected consciousness. It 


expounds into supreme immortality. Here there is no relevance of any kind of 
ideation, etc. (51) 


ea Wess wpahsar| 
aa fasnfaraeden eeareararra: 1421 


My teacher Sambhu has imparted to me instruction about the same state of 
the delight of becoming. The aspirant needs to rest himself via the yoga of 
mobilisation of the heart as per the same device. (52) 


Indological Truths 


Anava Upaya 67 


a wa wattasnta: apace feerfa:1 

SHASETATAIS EATS TY TAMAR 11431 

TOMAS BIAY SN AeA | 
The aspirant’s perfect rest in that state is the highest. Although there is unanimity 
of heart, etc., on account of kindredness of function at that point which is one’s 


own abode, it is taken to be the point where is involved movement of the six 
pranas as is obvious from their expansion. (53-54a) 


Wrersyasy Farad: 14s 
afteargscttacttarnraeasad | 
yesh wrand afsadtaagarl Wasi 
TORAH A HAA Wash Tet: | 
Here through the application of what is known as the device of prana-danda, 
death, the aspirant should manage to bring equivalence between the prior and 
the latter and thus take resort to the house of four-petalled lotus. Having crossed 
the point of trident where the three nerves, namely, ida, pingala and susumna 


meet together, the wise man should enter into the state of equivalence among 
the forces of willing, knowing and doing. (54b-56a) 


weal feet yaaraarea fata 4g 1 
HAGA ASTM HATTA THA | 
Then he should take resort to the series of steps leading from the middle of 


the eyebrows up to the point of end of sound, nddanta, which is redeemed of 
contraction and is expanding and fully blooming. (56b-57a) 


Taps TAI: 1491! 
fatieds fasrearreaereray | 


That is the land of the upper kundalini which keeps constantly vibrating. The 
aspirant should take resort to it looking like the expanding and contracting belly 
of fish (taken out of water). (S7b-58a) 


Indological Truths 


68 Sri Tantraloka 


Tat ASA AGKaMAMSAKAL NGC 
faaradarara viara ef ezafal 
Te TEC ATS SATA Ge I 
saigHMaHaSS aaa | 
As a jennet or mare feels delighted by the act of contraction and expansion of 
anus, even so having participated in the act of creation and dissolution which is 


going on constantly, the aspirant, as it were, participates in the conjugal act of 
Bhairava and Bhairavi in the process of creation and dissolution. (58b-60a) 


Talparereryeraatia ee sgl! 
whats fas sarqerarra: | 


Then comes the stage of sarvapiirana yoga, all-fulfilling yoga. It is resting in the 
highest being itself. It is brought in through unification of mahamiala and sila in 
the heart along with the sense of liberation. (60b-61a) 


a aeiges favardera ferry agi 
TaRafasaseaes Fwd | 
In this state of &rdhva kundalini, the aspirant experiences himself as filled with 
universal impetus owing to fulfilment of all his inclinations. The illumination 


comes to rest within itself and only the I-ness of the aspirant remains in the 
sight. (61b-62a) 


Tafa wrermmifefaatstt E21 
fafgartasad werent Spt | 


In this state of the highest contemplation, where there is complete absence of 
prior contemplations, there emerges contemplation of ‘I’ out of the sense of 
pure consciousness in its first instance of manifestation. ((62b-63a) 


Wd SUPT A sees 1131! 


amassed Waey ada | 
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Then the Sun of the Self along with all His twelve fractions needs to get activated 
and fill the universe and pervade all by Himself. (63b-64a) 


Reg: TewHel frase: Nex 

Sitaagd deat frgata ape 

PORTH AM PYM NEY I 

mea (aa) Wa feet Ufageaty aay | 
Now the Moon along with all Her sixteen fractions slow in swallowing the 
manifestation should emit Her enlivening nectar in the fire of consciousness. 
The forces of willing, knowing and doing would serve as subtle holes in the 


fore-front of the ladle. What would fall out of the holes would act as the divine 
droplet of nectar propitiative of the goddesses of consciousness. (64b-66a) 


NOTE: 


This symbolic account relates to the innate constitutional system of living beings 
with their senses as holes of the ladle of consciousness through which the 
nectar of delight is getting slowly poured down into the fire of self-awareness 
and sustains interest in life. 


fraigadarag stered CaM e611 
fage dquacdd ed VeeaqISeH| 
If these slow droplets of nectar were to get dropped into the fire of consciousness 


in their fullness, the entire circle of six paths would get flooded with the offering 
in the sacrificial fire of life. (66b-67a) 


adsense frat: pers 

Tay: Hier Aaeeatala: eI! 
The Supreme Goddess is the heroine of the drama of the world represented 
by Herself in the form of the creation. Agitation in Herself has assumed the 


form of the sounds beginning from k to A and the same series of sounds getting 
materialised has assumed the form of the tangible world. (67b) 
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at fa Qavaal afedt fe Aer 
Te faifarctreraa faraqert 1621! 


The sounds am and ah, represent the integration of the goddess of the universe 
with the rulership of it. The liberated sound visarga, i.e. ah, is representative of 
the universe. (68) 


fan Teetaae nT TAT | 
Te ICA SMa Asia AA 1168 | 


While consciousness and prdana and the internal means guna and body are the 
external objects of worship with the use of which the aspirant needs to pay 
homage to, make offering of and meditate on the fraction of vitality of the 
Divine. (69) 


arreretprereratatedt feta: 
wah fai eceteryfa wed iieo i! 


By virtue of meditation on the agitation of both the nerves of delight passing via 
the thousand-petalled lotus, the aspirant attains the nectarial emission oozing 
out of the lotus. (70) 


Mead at Hera GTS | 
ah wats wea vfagteget: igi 


The wise aspirant should enter into the heart in the state of agitation of the 
Force, impetuosity of the inner being and absorption within and enjoy within 
altogether in an integrated form which otherwise is getting manifested through 
all the nerves with their openings in the form of senses. (71) 


Aaah TTR : | 
arise aft frantas sfaraq 1021! 


The aspirant needs to make manifest the delight of emission born of interaction 
between fractions of the moon and the sun and overflowing one’s personality 
formed of fire and Soma. (72) 
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HA WAPAT TaIAAaaaa:| 
atrieca aa fas: Sehdt get: 193 
Let this mysterious discussion stop here, as it has been kept secret by Nature 


herself. The fortunate and wise aspirant needs to take rest in the heart of the 


yogini (as it is suggestive of renunciation from the gross, as it is partial and 
delusive). (73) 


CARRS SETI: | 
adegtad: wwafesa fatrancaa: lex 
He needs to stay in the state of mind shorn of the consideration of rejection and 


acceptance both and view the world with equivalence between the two as an 
astonishing spectacle of consciousness. (74) 


aeifabinest Sa TRIP 
raed Prgit Wer peat Ae Faq 14 
Having relinquished the meanness of selfishness for objects internally as well 


as externally, the aspirant should attain disinterestedness and take resort to the 
fully blooming state of sound, (that is, the state of ‘I am that’, so’ham). (75) 


aT Tea, fae: wird 
Haeenecah Tas Tat FAT 1G 1 
As a result of blooming of the transcendent consciousness inwardly, the 


circle of outward awareness, senses, and prana get merged into the object of 
understanding. (76) 


TW Tare afea vfactad! 
facia aq frettisfsafeaal facta ive 


Then the object of understanding also gets consumed in the fire of the force of 
consciousness in its triangular form of desire, awareness and action. (77) 
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wa Waetenfa-gaaghrda:| 
PeRssaasrea a WA AaT 192 11 


Having become absorbed completely into the sole awareness of the lofty point, 
bindu, the aspirant comes to rest in the summation of all and becomes one with 
the Transcendent. (78) 


sated Ba ot Gara: | 

CaP Para HTAAT 1198 I 
He gains excellence in both aspects, that is, inwardly as well as outwardly. There 
is vibration of consciousness in all its triad aspects, i.e. willing, knowing and 


acting and the aspirant becomes the Lord of them in regard to both contraction 
as well as expansion. (79) 


saanrafanresta aerate 
sricieal afeghte: WA UARAT IIdoll 


Indeed, there is neither contraction nor expansion in consciousness except for 
its sheer appearance as such (on account of the human limitations). As a matter 
of fact, the aspirant himself becomes turned inward in his vision along with the 
appearance of seeing outward and thus attaining the state of the Supreme Being. 
(80) 


ad: tareataa fatametionarcpic 
fear fasterer: cr silaperafaa: 11¢2 11 
Therefore, creation being the result of the force of autonomy, the output is full 


of the peculiarity of objects and events known as special contemplation, spanda, 
vibration and inclination. (81) 


aw fasnirarresag Aas | 
Wea Saag TAS AA: RI 


The aspirant needs to take repose in this special contemplation which serves 
as the source of virility in the circle of mantra. This is duc to the fact that 
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accomplishments like peace, santi, emerge in those forms owing to the aspirant’s 
identification of himself in respective forms. (82) 


fean araeraasa Metadata: | 
Msfrifea wad Palearssa TT 112311 


(Asa result of the aspirant’s taking repose in this contemplation) the group of his 
organs of sense and action both as the autonomous instrument of understanding 
becomes divinised and has the possibility of transforming the world in its own 
way although remaining open in their own ways. (83) 


HerMeaadarifactiactsrat: | 
yd wee fk fassht csi 
sfataeadaea cape afacy | 
afgepiag: GaRTeTeeHeda: 112411 


Displaying the immensity of his courage of deep contemplation the aspirant 
merges all his tendencies (into the vibration of consciousness) and sits self- 
confident in the centre of the multitude of rays of consciousness spreading 
around him without any ideation on his part. Instead of ideation, he perceives 
things as sheer consciousness, the sparks of which are in themselves capable of 
consuming the worldly sense. (84-85) 


Tort Ta farsa 
sy tf Waa AAT WAR Ze II 


The Supreme Lord has observed in the Trisiras Bhairava Agama: “O Goddess, 
listen to me, how to enter into the plane of mantra?” (86) 


Hes ASH UAaToTy 
foraniarendts wetraiferreriary 12911 


“How to rise upward along the middle one of the three nerves, this is the 
characteristic feature of attainment of righteousness. This is the state of 
transcendence lying above the creation of the diversity.” (87) 
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HY Wasaga aarasta, | 

AWA RASA HIeahy NCCI 

sa Rafa aprgem a fai | 
Rengradtat a gfater racer tl ceil 
Useless aya | 

any (wat) fra @ @ 

Ge GEA BAIT 1S o41 

@@ UK GAecy wey @ aeatfefa | 
GHATS Teenfeastaa: 1182841 


This is made possible by restraint downward as well as springing upward. It 
creates the opportunity for manifestation of knowledge of the great Light. 
Having visualised the Light, the aspirant needs to enter into the highest abode 
cognitively. This mode of cognition is non-vibrating and amounts to realisation 
of Siva Himself. In the illumination of this inward path there is involvement of 
cakras having four, eight, sixteen, six, twelve and twenty-four petals. Remaining 
in the state of realisation of all this, the aspirant needs to contemplate on the 
vacuum alone having vacated his inner being of all its prior content. By means 
of the vacuum of the inner being, he needs to ascend to the state of vacuum and 
move in that state of void of selflessness which, indeed, is the state of extreme 
contraction of the Self going down to the sub-atomic extremity, so to say, where 
all the rays of understandings get restored to their very source. (88-91) 


MSTA ea ATCA ATA QS: | 
MAMTA Cea AAMAS 132M 


He needs to contemplate on whatever may come to the fore in that intra-spiritual 
state without any shred of attachment towards them having stopped ideation 
between being and non-being. (92) 


aap wry <a: | 
Ueat sear agai <3 
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The monosyllabic sound kha means as many as ten things which are as under: 
atman, anu, kula-mila, Sakti, bhiiti, citi, rati and the three forces of willing, 
knowing and doing. (93) 


Uae SVM Wepyranreaeranry | 

UR UTE UTAH AL INR 
These ten forms of kha characterised by ascension step by step from within the 
luminous abode, to the middle of it as well as contracted in its belly. (Through 


contemplation on these ten points of splendour the aspirant attains the highest 
consciousness.) (94) 


UT T NIA MA MAR Hel 
TS UPPTCN F Fl MARTA R41 
The aspirant needs to awaken the centre of splendour by means of splendour 


of the life-force, try to reach the end of attachment and get unveiled the hidden 
secrets of pure consciousness. (95) 


Halqaedey Aq: Srey AeA: | 
sfa wasnorasaarora: oftatfda: 1 sell 


He should go inside himself and get revealed the secrets within secrets one after 
the other. This is how has been explained the mode of entry into one’s being 
which is extremely atomic (but abounds in mysteries). (96) 


srevacay at eee Fated: | 

Maa Ah AA Tal VMAH: Mell 

TA: FRA: W Ca: HVSTENTA Wa al 

adara fayaisel fayrrredras: 122i 
What has been communicated to me by Lord Siva who is lying seated in my 
heart, the same has been said in the Brahmaydamala Tantra as ten kinds of sound, 
namely, gross, subtle, transcendent, produced from the heart, from the throat, 


from the palate, as it is all-prevailing and therefore is capable of giving access to 
one and all. (97-98) 
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fatal Ferarh Peercaeet: | 

TH a feria onftd wae Bd FZ RSI 
Manas A varectaa aac 

SA MTT eta: Ut UPA ool 
fafaat: Quiteaearnss: Waa | 
aatsha fagernmag seats 1zo8 tl 
any aol WATAMEqHa: Wape weyfe:! 
ATTAS > HORT 
aT ee aea PATA | 
Med SeceIeaaasAaaaA: 13 
fis I aaa we: Sfaaraha | 

Td: Wem Bel fava Afaez gov! 
aaey yftitgrenttrta: Sa | 


He is an accomplished yogin who has got control over sound. He attains 
extraordinary pervasiveness, if he practises it regularly until the agent of sound 
merges into the state of soundlessness. The traveller of the supernal path through 
contemplation on his own bodily devices arrives at the state of delight before 
intending to enter into the state of perfection. Then appears before him without 
any source whatsoever something like a flash of lightning. Owing to absorption 
in that illumination for a while he gets an obvious jump. As a result of this jump, 
the aspirant feels as if his physical body has been washed away like the layer of 
dust with the consequence of removal of the delusion of oneness betwcen the 
body and consciousness. Duc to weakening of self-confidence the aspirant 1s 
likely to experience some sort of trembling at this stage. With the elimination 
of the delusion of identity between the body and the consciousness, he becomes 
introverted and prior to ascension to the pedestal of consciousness he is very 
much likely to feel sleepy. Following the sleepiness, he finds himself having 
ascended the pedestal of truth and realises consciousness as the essence of the 
universe. This realisation culminates in the experience of the world as a forceful 
all-pervading movement (of the Supreme Being) as it has been charactcrised in 
sacred texts. (99-105a) 
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SATA Tas SAA 12041! 
stent tert at qfreq ace: | 


Mistaking the not-self as self and conversely the self as not-self results in the 
imputation of self-hood to the body, etc., resulting in bondage while correction 
of the same wrong notion is emancipation. (105b-106a) 


SSAA AA SY Fra go I 
ACSA Aenea: Wada 


The aspirant attains the state of all-pervasiveness by taking two steps beginning 
with recovery of the Self merged earlier in the not-self followed by disappearance 
of the not-self in the force of the Self. (106-107a) 


ss Sara: HN Par Bftiga GSaHy loll 
SpA Va saferifasrara| 


Prior to attainment of all-pervasiveness, the aspirant has the experience of 
delight, rising upward, tremor, sleepiness and rolling. This has been made out in 
the Malinivijayottara Tantra. (107b-108a) 


vettasarraad WSIH AT R0Z1I 
arnt fastder trea eal Tol Ast | 


Following the manifestation of these five features, the yogin needs to have the 
sense of mastery over the cakra concerned. (108b-109a) 


am cater aerate aq: Fahad got! 


fafaced wvata aes wrafaay| 
aa ae Hats wamcHists WaT gol 


Although the body has the potentiality of acquiring all sorts of powers, yet 
powers manifest in it gradually and with limitations on them. As, for instance, 
is the case of the eye which can have the sense of vision. Even so by virtue of 
mastery over anyone of the cakras, the practitioner may get manifested anyone 
of the powers. (109b-110) 
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aah TeUty Ae SENT SHA 
San eae fara gfe: gedprscit 112e211 


The cakra of delight has fire as an edge. It is triangular. Kanda, the particular 
knot of nerves is the point of its origin. Tremor occurs in the heart and the 
palate. Sleepiness and sense of moving round are the effects of awakening of the 
higher kundalini. (111) 


Uied Spedate sare AAI 
wa yefstareantasnttees 1122211 
aieeamhlag sfeasrecatasrrad| 


In Traisiras Mata, this has clearly been stated. Thus has been shown the state 
of the heart attaining rest following agitation in it. This is characterised as the 
state of avyakta linga, the state in which indications are unmanifest since here 
the human and Saivite features are intermixed. (112-113a) 


am fagafae citaardt tel TA 112831 
se decem Pinfraaa: | 
Here the world disappears in the I-sense and seems to be encompassed in this 


sense with the possibility of being recovered from it. This is the special feature 
of the perfect Sakti-Bhairava consciousness. (113b-1114a) 


SSMATAY AATAMEY A: SHe!: Revi 
Teed HAMA aH A A | 
crprermae fag AAs WIT geal 
TTA Raewngareny | 


On the arousal of the sense of Self in the body, etc., the aspirant’s absorption in It 
becomes obvious but is superimposed by the sense of ‘I’. This state of experience 
is characterised as one of the manifest and unmanifest, vyakta-avyakta, partly 
disclosed and partly closed, where the power of mantra gains primacy and at 
the same time remains subordinate. Here the human aspect of the view of the 
reality, as distinct from that of Siva, becomes manifest. (114b-116a) 
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aap paaeaaaa fares 112861 

fastreraed aq orn fers Frarcny| 
Although in this state supremacy of the Siva aspect of the experience becomes 
subordinate and hence it is distinct from that of its predominance, yet on 


account of special vibration in it, it is characterised as one of manifest feature 
and therefore of the nature of consciousness. (116b-117a) 


Sates anermiged fares 

TOPSITE We AT fad Tat egw 
Devotion to the manifest form of the Supreme Being forms the source of 
extraordinary powers, siddhi, while that to the unmanifest form leads to 


liberation as well. In fact, all kinds of attainment emerge from the unmanifest 
except for needlessness of mention of it in the transcendent state. (117) 


aaa aq ad Aiea aa favandaa:| 

TAH THT BATH 18 RCI 
As a matter of fact, devotion to the manifest form of the Supreme Being is 
characterised by the surrender of the individual’s angle along with that of the 
world to Him (while the unmanifest form is absolutely of this angle too). In the 


case of evaporation of the manifest and unmanifest both, what remains at last is 
only the unmanifest. (118) 


darafagaad TA rare saaa | 

sera fasrata aera fad wat eee 
Thus, the sense of Selfhood, characterised as the manifest form of devotion, 
merges into the integral view of the reality as a complex of Siva, Sakti and the 


Atman, which is the state of the umanifest. This deliberation, however, cannot 
be extended further to the Transcendent. (119) 


Ure] VETS Fey deoafeefe: | 
ava fag Fal fasdy Gonfaenaacae: gol 
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Indeed, there is only throb which gets diversified into three (in course of 
emergence of the notion of the universal and the individual). As such, one needs 
to remain constantly devoted to that integral Reality of oneness. (120) 


nated fast ; 
atoraraaraen gat BAe afaaz eri 
This emblem of the integral state of the Reality is known as yogini hrdaya, heart 


of the yogini. It is delightful as well as beautiful. Due to association of the seed 
with the womb, it gives birth to the peculiar consciousness. (121) 


sta Warafareresalsal Saar: | 
are urea fredfeafaarrs: 122211 


The entire galaxy of gods dwells here in this abode of delight effortlessly in the 
state of pre-eminence of the eternal consciousness. (122) 


a Tare Walataatfean | 
aad ster wrrwdarafaniar: 12231 
Herein is reflected the wonderful Force of Bhairavanatha which is responsible 


for expansion and contraction both while He Himself remains immune to 
contraction as well as expansion. (123) 


Wales aaa | 
fam aaa Oferd Weaatarad 112211 


It is owing to the union of the male and female organs of procreation representing 
Siva and His Force (Sakti) that being drenched with the stream of delight the 
world continues constantly getting renewed. (124) 


ATMISAMASA TGA aPoia:| 
vafererate ary wig: fee A aed Ng24 ll 


If the transcendent device as well has happened to be deliberated here (in 
the context of the individual approach to the Reality) that is duc to essential 
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sameness between the two. May the sun not shine while lamps remain lighted! 
(125) 


RAY aqua age 


S:@ Ga a aferafas! 
stifagmasts frararaa 
SPA SPaqTaReTART: 12 2E II 


Aspirants of the delight of the supernal essence happen to find themselves 
occasionally absorbed in things commonplace as also in the enjoyment of them 
no matter the same be pleasant or unpleasant unsuspectingly even without 
getting entry into the secret of them in spite of having understanding of the 
delight accruing out of control over the curvatures of consciousness. (126) 


aaa Faraaageta tart aataforat 
ae odta aeranfaast aaarntsta a 


aeady gare open aqiqaeaiea 
art fasta quifeafaraeraraarstaary 112 2911 


In spite of luminosity being the very nature of the Self, the team of the senses 
does favour to it by way of mobilising it in its own ways. Notwithstanding the 
obvious availability of occasions of experience of pleasure, etc. the yogin having 
neutralised all ideas of difference remains steadfast in his full illumination of 
consciousness and delight. The same principle of consciousness and delight 


forming the mainstay of the yogin needs to be taken resort to by the aspirant. 
(127) 


seanfaty: win: ae wfaferord | 

cede FRR: MA TA ATT RII 
Thus has been recounted the way how to sublimate the inner being. Now are 
going to be explained the means through the application of which this objective 


is to be hit at. This has been talked about by the Supreme Lord Himself in the 
Trisiras Sdstra as follows: (128) 
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TeMeh Pageattacarmaatraers: | 

HU TAM Wea Aes Hy R21 
The object to be grasped, the agent of grasping, consciousness, pervasion, 
renunciation, throwing around and investment, these are the seven factors 
and devices to be employed to fulfil the task. All this is to be done with full 
application of awareness. Aksepa, throwing around, as a means to achieving the 


state of psychic sublimation is to remain constantly steadfast within one’s being 
in the midst of renunciation of everything belonging to oneself. (129) 


aeeaTSaaaAy HUT tayfassa| 
TRaeared SG HO FaIY Bp|y lgZol 
aareamraenel qat auiferd 


Clear understanding about karana, means of psychic sublimation, needs to 
be got from the mouth of one’s teacher. For the sake of preservation of the 
tradition in this regard, however, details about it would be presented ahead of 
it. (130-131a) 


Sel A Us SoU Asa UP] feta: 1123211 
sarap watt: F Head | 
Ofedensist a ae Aer ayfag: 1123211 
Teas HATH Farerqary | 
What is known as uccara, pronunciation, is the presence of a throb in the form 
of an umanifest imitation and is also called sound and letter. Its main body is the 


seed of the dissolution of the creation. Through yogic practice on this sound, the 
yogin gradually realises his essence in consciousness. (131b-133a) 


TM GASH WH THe A FA: GA: 11833 
aye wreakd aft a a afawgqad! 


By simply remembering or pronouncing the consonant sounds beginning in the 
alphabet with k and ending with s with the vowel or even without the vowel, one 
gcts the related consciousness generated within oneself. (133b-134a) 
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arenetaraen weren eaqaisfa A 23x 
ase HepteTarcah | 


Even sounds denotative of external objects, time, etc., such as pitcher, etc., 
produce the corresponding ideas within oneself like wilful beings. (134b-135a) 


aga Tea Aral cargalsfiaet 1123411 

sft area Padeanonfesa: | 

sSTARRAS aa Walser Yaa: 123611 
It has been observed in Trisiras Sastra by the Supreme Lord Siva Himself that 
as Bhairava pervades the entire world much earlier than the formation of 


the mantra concerning Him, continuous utterance of His name (result in the 
realisation of Siva), (135b-136) 


farsa SM Ys TasTay aeqa: | 
FATS TETAS aA 112 301! 


Memory, indeed, is the capability to remember all kinds of objects which might 
have had the occasion to get flashed in the psyche. This capacity seems to have 
been there in the psyche since a date earlier than the emergence of objects 
gets reflected on the canvas of mind. This is why the remembrance of the word 
happens to associate itself with the object concerned. (137) 


ala: erste aasarag WSsaH | 
SHSTHRSUT HaaTaeadsy J MII 
Tara atta: afara: aeareta:| 
cafnttea ad fats aa a alfa TT 1e3eii 


Memory is the producer of form. It gives colour to ideas. It is the state of 
attainment of one’s own being existing everywhere in different forms. Although 


its locus is the individual, it is understandably a higher kind of existence. (138- 
139) 
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fe FA: Gaarden fat a ataftvsat: | 
afag era Aq: Baga |gvoll 
The seed mantras are independent of the efficacy of time on them. They represent 


the throb of consciousness and hence are amenable to be utilised as a device in 
the realisation of consciousness. (140) 


AANA Aaa aI: | 
Wc seafyoSy GOAT 1g 


Due to absence of any literal meaning in them and indifference of them in regard 
to consciousness emerging from them, but owing to their tending to objects and 
tendency of introversion, there is fullness in these seed mantras. (141) 


Gadimnraeearaareaaeraae : | 
Baer fe Waa TaMsaMafag: ew 
CUS SUAMATa wifare Far 
ATT: WAM BF WaHlpaaaram: evil 
ad fracas sreerarrargst 

BA GHA ATA WIA: evil 


Owing to the experience of the pleasure of utterance of the sound s and 
harmonisation of consciousness through the utterance of it and contact with 
the primeval consciousness through it the seed sound s arouses the higher 
consciousness in the inner being of the aspirant. The same sound getting further 
associated with triad of abodes, that is, heart, throat and lips, etc. in the process 
of diversification, it eventually gets coincided with the Self itself. Following all 
this, while coming to pronounce the sound known as visarga, the aspirant reaches 
the state of dvadasanta, and utters it is in association with the heart. (142-144) 


Heechvadicapanlveciatardd: | 
FAAS: CS STATS USUI 


Starting from kanda, complex of nerves at the base and rising along the heart, 
throat, palate and the kundalini the aspirant should pass via the central nerve, 
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susumna and carry the throb of the seed sound s (to the supramental state), 
(145) 


aerate © eeaditsd Hee Cage 

aera deed faqeedae Ferd: exe ll 
Kham is the seed mantra of samhara, dissolution. Its abode is the heart. Arising 
from the heart, it passes via lips and comes to bloom fully in the head. It is of 


the nature of fire. It is triangular and its triad of points is located in the palate, 
throat and head. (146) 


SOTA FM FAM AVATAR : | 
THM WK aA yvrastefaarq qt: gw 


Proceeding on these lines the wise aspirant repeating silently the seed sound has 
the probability of entering in a short time into the abode of excellence. (147) 


aurea arene ser ctairat GeT| 
PERS BAT SIMS LSC 
The aspirant should remember the blue, etc. or as directed by his teacher 


following his initation putting together ks, m, r and y as associated with the 
sound wu and the point, bindu. (148) 


Sea THA Test Tacacaeareey 
faopfagitaaterittenierarary 128 1 
He should meditate on the heart getting one with it for more than seven days 


resulting in perception of sparks, and emblem as luminous as fire and as varied 
in colour as blue, yellow and red, etc. (149) 


weacita TAs shrtowaf ay 
eassafadt faguiad faerahaq 1egoll 
As result of this meditation, emerges the secd-mantra in the form of a point in 


the lotus of the heart as bright as a flame of lamp or the solar orb which indeed 
is the flame of consciousness. (150) 
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CAAT ASA ATT | 
fear San seas Bas Afra gail 
This practice evolves luminosity in the Self. The fully self-absorbed wise aspirant 


identifies himself with Siva in brilliance in the same way as copper being purified 
by the goldsmith, assumes the brightness of gold. (151) 


STATA TAAL Tera 
Taney aise fe re eg 
Wd, Slaqhraramesifinfira ferry | 


Those groups of letters are worldly, which are products of the human imagination. 


The same get spiritualised when it becomes predominated by consciousness. 
(152-153a) 


saad BI Sel Uefa Bate 1124311 
SARS Ware: | 


Being thus transformed the aspirant gladly rises upward on the staircase of 
consciousness fully disclosed and free of superimposition. (153b-154a) 


ale Uh qa 4:@ afagaraitsdZ e4xil 
Teraaied Tergaay fafaaa | 


Behind the looks of the blue and yellow, and experiences of pleasure and pain 
the character of consciousness is one and the same absolutely undivided. My 
honourable teacher (Vamanadattacarya) has said (in Samvit Prakasa) that all 
variations in appearance and experience are concerned with means rather than 
with the object as such. (154b-155a) 


SHIRHUOTUAMTARY: Yetsta: equi 
APATIAMT ATS TA ALASHA : | 


Herewith hasbeen shown the way toandmethod ofattainment of the transcendent 


state of Siva-hood via pronunciation, means, meditation and alphabets. (155b- 
156a) 
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afefateaar oth spear a AT FAs k4g ll 
ean dete area Het aisha aqeat 
a eae safes Haq zal 


Abstaining oneself from thinking in course of this individualistic sadhana, 
anavopaya, gives it its virility. The same becomes more effective if supplemented 
by emotion (bhavana). It becomes more effective if done meditatively and more 
so if getting added to it the beauty of pronunciation and efficacy of the sound. 
All these supplementary factors in the attainment of Siva-hood become less and 
less important the later they occur in the order here. (156b-157) 


Wea WT at waghg: HAN gl 
as fa Fe TSA AT TTT, | 
FRE FAT AG TAMARA GCI 


As a man becomes an eunuch on account of lacking in virility, and over and 
above that just like a dead body if lacking in energy, even so all subsidiary means 
to Siva-hood become useless if made bereft of the primary ones. (158) 


FAMTASTMRAAMA: Wel TA: SST TT: 


Thus has been explained here the individualistic approach to the Transcendent 
Reality in all its clarity and externality. 
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piesa - 
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CITA CST SHPetq | 
Mes ys: Wafrerdse zt 
Now is being discussed clearly the topic known as Sthana-Prakalpana which is 


an external means to (transformation of the lowly individual soul into the higher 
Siva-hood). (1) 


warden rer: wet ee afeeten! 
Ways Gan ee EN TARA: URI 


Sthana, loci, are three, namely, the prana, the body and external objects. Pranas 
in the body are five while they are of two kinds from another viewpoint, i.e., 
external and internal. (2) 


WSs tufts WaAaAga GET | 
fay TK ve: Ged wien Aha a al 
SOHN Wel FRIST AAAI 
wa WoTae Tafgerayyevad isi 


External loci are eleven, namely, mandala, sthandila, patra, aksa-siitra, pustaka, 
linga, tira, pata, pusta, pratima, and mirti. These eleven external means have 
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further the probability of being divided again. Now is being taken up for 
discussion the system relating to prana. (3-4) 


sea TA Ward Uigauiseafafaeqa:| 
al asad F Wha wot aacfaftsa: ruil 


All these six kinds of paths are considerably detailed and are based on prana. 
This will be discussed together. (5) 


SAT: HA Ada ACM Peery | 


warm fe fatanet wera 161 


Deliberations on the path are causal as well as non-causal. Both of them, 
however, are perceptible like appreciation of a work of plastic art. (6) 


PUPA Hava TK: Bate add | 
aie aa wa wie: Ga cacy aad toll 


Time is the essence of both kinds of arrangements, causal and non-causal while 
in itself its locus is consciousness. It, indeed, is the supernal force of the Lord. 


(7) 


da afaaafe: caremisal earePat 
Sper wen woratateta fer 1211 


It is consciousness itself which being pregnant with both kinds of order, that 
is, causal and non-causal, while growing outside, it assumes the form of the 
tendency of breath. (8) 


Hana fe Faarg VR | 
aaa: Gee fafaad ara a4: 181 


Consciousness, as distinct from what it is conscious of, is pure, luminous and the 
highest to be craved for. It is what needs to be understood as free of the claim 
of the individual over his ownership of it and when so understood, it illumines 


as the sky. (9) Indological Truths 
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wee Yet fae: avid 
afa afa feasts afr at Fa Se gol 
Herein lies its nullity mentioned in various ways, as by yogins in the form 


of contemplation over things other than this as neti neti, ‘not this’, ‘not this’ 
indicating to it as the supernal state of being. (10) 


aw wien Aasfersfed ifeataza: | 

FAST Were aft: 18811 
It is that supernal state of being, which is one’s own self which tends to be owned 
by the individual after breaking through the entire cluster of whatever is to be 


understood. It, indeed, is the overflow of the throb of it which emerges as the 
vibration of the pranic energy. (11) 


ae: fea afacret oor sem 
SUTRA AGAIN Ad: Wel 


This is why it has been said that consciousness has got transformed into prana 
amounting to inner beings taking resort to breath. (12) 


Fa TT WR HUARTeeaT| 
era: pen fastasiat eafast Aart 119311 
Indeed, it is the force of breathing which being motivated by the inmost desire 


to manifest itself assumes the form of the throb of living in the form of the 
hearty luminosity. (13) 


a worgta: wore: BY: WaT 
ae aeped Staite aad evil 


It is the desire of the curvature of consciousness to breathe on account of which 


it assumes the form of the five prana, etc. and fills the body with the illumination 
of consciousness. (14) 
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Wortahinarsafaaraeesy | 
Beet Wea Are Aaah ARTA U4 I 

It is owing to perception of the activities of the body born of assumption by 


consciousness in the form of breathing that ignorant people conceive that there 
is nothing else in the human personality apart from breathing. (15) 


aaa aerpdoiwraaragataary | 
Aft wanitepesaycatnrercaehery: 126 11 


It is by according verity to this false view held generally by children, fools and 


womenfolk that the Carvadkas, materialists, have become seers of the ultimate 
truth. (16) 


ao ae Ma Geeta FT | 
TCAG TA: AVATAR RI 


If this viewpoint of them goes on gaining strength continuously, they are sure 
to remain lying dead along with all their passions sticking to their inner being. 
(17) 


Tera TAMA AAA 
Ge pavaccad fataat weraaey ec 
Even on immediate passions having been exhausted, other kinds of passion may 


remain stuck to him as a result of which he may have to suffer the peculiar 
consequence of them on getting awakened. (18) 


STATSUTS AO AA AAA: | 
sada aes: 11821 
TAGS ASAT HATA TAT | 
TRTTSTSATATS: WTA Rot 


This atheistic viewpoint has been condemned as more vicious than what 1S 
considered as vicious on account of the following five reasons: 
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It is unsteady, as it is unauthoritative. 

It is easy to follow as it is promotive of passions. 

On account of laying emphasis on secondary observances, it is diversionary 
from the main path. 

It is full of the fault of leaving impressions unobliterated. 

It is likely to mislead others, too, who are of a viewpoint quite different 
from it. (19-20) 


TATTIA Word Urafeerd 

AGA Waray Wt wfafesd: 12 
fen a aise fora Arata yfaserd 
wo wa fra stafaferegiea fe A R21 
aal amcarea ¥ Pencicantesanteret | 
AAUSERARASMIVAG AM AN Ast: UU 
WurfastedTaaAP ATT | 

ATTN AAI Ae Wha fatata ev! 


Enough with the diversion. Coming back to the proper context, this path of 
non-dualistic Saivism is based entirely on the verity of prana. This whole path is 
divided between action and object. As has been observed in Trisiras, crest is the 
prana. It is tied on the occasion of sacrifice, etc., lest the performance may not 
become fruitless. Its tying, indeed, is auspicious, as in course of a day and night 
it is likely to take as many as twenty-four hundreds of outlets of hairy pores. 
Night, moon and sound come together in this state. (21-24) 


Tae + aeresdqeud areas | 

Page Varasaisunpal afar Rt 
meatal Alera Care caraAeaeera Ua: 
sHeatant fe Spa TANTH: 121 


The sun stands for the jiva, the central essence of life. He has as yet not risen. 
Hencc the state of time is that of sandhya, twilight or dusk and not for a while. 
The orb of the sun is tending upward while the moon is tending downward 
and [ire is lying in the middle. This state is characterised as the intermediate, 
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madhyahniki, midday. It is the time favourable to liberation, as the sun lies in 
the middle of the sky with his full splendour and hence is favourable to the 
unfoldment of the cakra of the essence of life, jiva. (25-26) 


fas: Wo euevda tfatHa fasta | 
Fee Tata gq Gaara Ferd ill 


Bindu, point, stands for the essence of life, jiva, while day for the sun. Meeting 
ground of the two is the third factor and is characterised by maha- sandhya, the 
great intermediate occasion. It is favourable to bring peace. (27) 


wa agi fran aa ade | 
ad: Gfafe watsanea fasrea farsa ie 


Keeping the crest tied on this occasion, therefore, yields considerable result. 
Thus, this path of devotion to Siva ultimately ends up in consciousness. (28) 


aa: dears ata: | 
Afdfeasred aca Ware AeA: SII 


Consciousness is abstract as well as immune to action. Even then, if it has 
assumed the form of the concrete and role of the active, that all is due to the 
course adopted by the Great Lord. (29) 


HA HAT BAe Te TAHT | 
shat araaard VEST Aalsed 113011 


The word adhvan, meaning ‘path’ stands for the means by making use of which 
the aspirant attains the end which lies in getting the object of enjoyment by the 
dualists and getting assimilated to Siva by the wise. (30) 


Be Vda Veaad ata: | 
se stafagrant dara Fafa Far 11321! 


Since here is the necessity of consideration over the exact meaning of words, 
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ijt has been maintained in the Nisaécéra that denominations are of three kinds. 


(31) 


afafret wftet a deren oftenfireet 
act a WU Cartarasaaara: 113211 
These kinds are naimittika, purposive, popularistic and definitive. Out of these 


three kinds, it is the former which needs to be considered as the cause of latter 
ones also. (32) 


aaa frefrateanta aq | 

waaagen ase fractal Fath 113311 
Thus, the word adhvan needs to be taken to have been derived from the root 
ad, to eat. This derivation is purposive and amounts to attainment of a certain 
objective (indicating enjoyment aptly to be symbolised by eating). If the 
derivation has not been given in the text, it may be understood by the reader 


himself as it is not always possible for the author to put everything in writing. 
(33) 


aa feared aealsea Frere Tal 
SUA ATSTTeTAATENS AA HSA IBV 
That adhvan is characterised as related with time which reflects action. In this 


context, there emerge clearly three kinds of path depending on letter, mantra 
and word. (34) 


Bel ARAM: GB Sees FHTEIc| 
PAA SAAS APL BGI 
That part of the adhvan, path, is characterised as spatial which reflects form 


while the other one reflecting time is considered as related to kala, form, tattva, 
essence, and pura, locus. (35) 


Fregasa weln eet yen W ay: 
ads 34 aalsamem efeae sed 11361! 
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Both these triads of path again are distinguished each by features of grossness, 
subtleness and transcendence. Thus all the paths taken together become of six 
kinds. (36) 


Uigaareeat: wet aeahadd WF: | 
UWA Ua A Hines Wo cae yrafssa: 13! 


Out of all the six varieties, the original triad is again considered as related to 
time which obviously is based on prana, life-force. (37) 


Araneae AMSA HI STAI 
Uy Het fe casey favararesarhont 3c 
frat: GA Aa AW aq: | 


WR WS ASAT 113811 


Time as operative among essences is different from the other one which serves 
as the divine force of manifestation of the universe known otherwise as kriya- 
Sakti, force of action, and hence as the body of all essences. This, indeed, is 
Isvara, the body of Siva. (38-39) . 


Siemibreratafarcercatag aa: | 

Udaaete WAH fer Isoll 

aaa Aaa reas FTI 

Rratexlsfaaad areas tach ay: Ise 

aa Yat Weer HoqHl rad 
It is that state of Being in which there is inclination for manifestation on the 
one side and the hold of unity on the other both the tendencies acting on the 
Reality in a balanced way. It, indeed, is the [Svara-aspect of the Supreme Lord. 
In the case of the individual, overwhelmed by maya, delusion, it is known as the 
factor of time. In fact, what is Siva on account of forming the body of Siva from 


the point of view of pure knowledge, suddha-vidyd, the same gets reduced to 
kaficuka, disguise, being vitiated by factors of mdyd, raga, etc. (40-42a) 


smifsd gat are Henfaad aarfeta: sel 
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SV: Head Gen wt se | 


Being manifest in the process of appearance of the world, the will assumes the 
form of maya, Sadasiva that of kala and vidya, Iévara that of kala and niyati and 
sadvidya that of raga. (42b-43a) 


Sad: WTA SSA Aaa: 1311 

Ba: WoT a fae <ewagM | 
An@srita, that which is not dependent on anything, is the knower of void (Sunya), 
while Sadasiva is the knower of intellect; ISvara is the knower of the prana, life- 


force while vidya, knowledge, is the knower of the real vidya, sadvidya. (43b- 
44a) 


saa fe yaa ada fe afsat tswi 

fara 4 word ee agar | 

a were fararnera fast isu 

a BA WEA: Bieercaetaary | 
Baselessness amountstonothingness, whileintellectionamountstounderstanding. 
Similarly vitality aims at universality and uniformity of understanding in relation 
to the body. Thus, it is by traversing on the path of the life-force that has emerged 


the entire calculation of universality. All these deliberations are intended for 
bringing home to the reader this truth. (44b-46a) 


BVIMawnaerss say Wad: se 
MAMA AH: WIAA A Gepe: | 


Although prana, the life-force, operates throughout the entire body measuring 
twelve finger-ends, yet this is not so much obvious. (46b-47a) 


Get Seta Tees fRT Aa: Isl 
adevaradaen fgucet fared Faz 
eperepeciseaed wet uaa sc 
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Effort is the essence of life which is of two kinds, sensitive and insensitive. One 


needs to contemplate on them in a twofold manner, obvious and obscure. (47p. 
48) 


PAM: | 
WI: HAA WIAA A FEpe!: ISI 
Prana, life-force, starts functioning, though not obviously, from the complex of 


nerves close to the navel and known as kanda. Its throb is sensed and serves as 
the basis of life. It is amendable to effort. (49) 


HAITATAI AAMT TI Head | 
TSAI AS Aa Spex Iikoll 
The Svacchanda Tantra has clearly mentioned it as the basis of the entire function 


of breathing and hence has claimed on its behalf the whole management of the 
bodily function. (50) 


aalfag wactsal 4 Gaara feta: | 
ATI FeaAMTaR fawsad yet 


As such, I will tell you categorically and clearly how the prana gets divided in 
the heart as a result of effort of the aspirant. (51) 


wt: freer a efwatar Seat a Ufa 
AAS ATTA Aaa 11421 


Out of the three forces of Lord Siva, namely, vamd, jyestha and raudri, anyone 
along with Atman and prana combines to serve as an agent of the effort. (52) 


Whe: FaPaqeN aag_ASeRay | 
STH: Fah eaHaSST AAT 1431 
Wr: safarorat ee an Sper | 
wa ea oT Het Torenfasaenhary 14s 
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Somewhere the Lard’s force serves as the main factor in mobilisation of the part 
of the body concerned as is exemplified by the closing and opening of the eyelids 
while the self-force becomes effective in the case of contraction and expansion 
of the kanda. Similarly, the life-force becomes primary in certain cases, such as 
in the mobilisation of the heart. Out of all these forces, all the three or just two 
serve as the main particularly in the case of attentive yogins. (53-54) 


TAMATSZ SM GIAATAALIT_ | 
fardaiste wromeaereatat Herat wht iQ 


Factors involved in the mobilisation of the parts of the body are attention, 
unseen impression, deliberate use of effort, and instigation. From amongst these 
factors concerning the life-force and self-force, opposition of anyone out of them 
becomes effective in certain circumstances. (55) 


arn Parone wysipfeaentat 
SSI I Wash sara a Aika yg 


Out of the three forces of the Lord, namely, vama, jyestha and raudri, while 
vama is operative in common within all as the agent of materialisation of the law 
of the Lord, jyestha operates within sufficiently enlightened aspirants and raudri 
within those who wish to enjoy life. (56) 


aM Fanart Sasa raat aa: | 
grafaat wa Wat Veet aerator rial 
The force of Siva known as vamd is instrumental in bringing out the worldliness, 


while jyestha leads to unification with Siva and raudri removes obstacles in 
enjoying results of actions. (57) 


Geaeraraica A Aeat Ay Araaq | 
Sat A MATa Wel: PATH UGC 


safdatqdenr 4 7 ara arr: 
4 We aeaaererearaad: 1143 1 
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One who does not know the purpose and process of creation, sustenance and 
dissolution, does not deserve emancipation nor can he liberate anyone. This 
has been made out in the Yogdcara that emancipation depends on revelation of 
this truth to all. Those yogins who are not aware of the mystery of emergence, 
sustenance and dissolution of the creation, cannot get emancipated as their 
psyche is scented by the smell of sheer bondage. (58-59) 


gqeueara d aa Hreneta 3 Awa: | 
FoF WMA MIISca: mead Spe: llgoll 
Creation, sustenance and dissolution all undoubtedly depend on the process of 


time while time depends on the life-force. This is why I am trying to clarify this 
point (so rigorously). (60) 


CMM AAMT: | 
MEANS Tat: TART TAT AHAMT 1G 81 


From heart, the distance of the movement of breath is twelve finger-ends. Thus 
the entire span of the movement of the life-force of the (human) creature is 
thirty-six finger ends measured by his own fingers. (61) 


alfess ot afesd oT te age wa fel 
aaah Tet SR: WSR: GA Aa: IGRI 


No matter, the body be small or tall, virility, ojas, throb, force, pranic movement 
are of equal strength within all. (62) 


WAM UR ASTAPTATAH A 
Aetna SISA Spe fea: Est 


The system of movement of the breath including in-breathing and out-breathing, 
and veinous system, dates, months and years are obviously one and the same (in 
the case of all living beings). (63) 


Ge: SUT: WS 
aaa AIH: TASH AsAA NEI 
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One length of breath consists of sixteen tutis, while a tuti is equivalent to one 
and a quarter and two finger-ends. The same measurement operates also in 
out-breathing. The measure of in-breathing and out-breathing each is known as 
casaka. (64) 


VARGAS VERA Sed | 


Tagergige weredserat AA G4 HI 


The vein of the in-breathing and out-breathing system is called a duration of 
day and night. Span of nine finger-ends is called an ambudhi and is equivalent 
to four tutis. (65) 


fritsapits wat: wed qa 
aq: aa fast cesteraionin: esi 


Out-breathing is lunar and night. The meeting-time, sandhy4d, of the sun and the 
moon at two junctures are of one finger-end and a fourth each. Ketu, descending 
node, is responsible for solar eclipse while Rahu, ascending node, for the lunar. 
Other naksatras are participants in the rest of the time of day and night. (66) 


VRETTAT VETOTACaSAAT | 
fafeddtadt alaitsfirar: uncitfrat eis! 


The duration of two praharas is assigned to each one of the other naksatras. 
From amongst those durations, the initiation and the concluding are especially 
useful in attaining something supramental such as emancipation, siddhi and 
psychic effects on others. (67) 


Cent meme verse | 
ATs aaa Masa WES 


Siddhis are related to this world, to distant and close objects, and otherwise to 
extremely difficult aims as available in the rest of the durations. (68) 


FIAT AAMTATA ALAA: HAL | 
APT ASMA WM MAA aTT: G3 11 
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Other constellations also arise in the middle as per their settled order. These are 
naga, lokesa, murtisa, ganesa and those related to water. (69) 


GUA Ase fara: | 
PHARM Hrvsussuyan WAKA iol 


Also happen to be met with in the intermediate span the following agencies, 


namely, pradhana, nayakas, Lords of vidya, sakalas, guttural and labial Bhairavas. 
(70) 


Wea: TAA AAMT ATH: | 
STS A | Hey ATSAMTHAT AS: 11921 
There are met with divine forces known as vamesa, viranayaka and sixty-four 


agents who are related to them as their possessors or as those possessed by 
them. (71) 


PIATRA: HAANITA: WEUTH | 
fe pat arent wal wateqasrer 12H 
These forces arise in gross and subtle forms during all the eight sections of the 


day and night. In the daytime, their actions are harsh, while at night they are 
mild. (72) 


ee aera afaekty frat | 
ferafaed aia: a onftieararta: 1931 
Harshness and mildness have depended on determination also. Towards the 


close of day and night both liberation has been shown as a possibility as a 
consequence of practice of the yoga of meditation and self-absorption. (73) 


d Sra: TAR staadhraciarct | 

faafadl decal antfirat fered inex 
aftad afe aeten caren ear ara: | 
STENT: Wren pfs Ara Sed 14 ll 
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This has been stated by the Supreme Lord Himself in the Virdvalikula. As a 
result of absorption and meditation, good and bad, long and short, virtue and 
vice, day and night getting mitigated their differences. Herein lies the relevance 
of the word diksa, consist, as it does of two syllables, i.c., di and ksa@, where di 
means dina and ksd means getting destroyed (the harshness of action). In view 
of the movement of breath, prana-cara, day and night are said to be equivalent 
to a month. (74-75) 


fei pont fen yaa: val wag waa 
a: Were 4 Fay 9G 1 
wag fasmisdsd faea: cacti: | 
aoe qrsyTe fre atektat fasead ive 
yarifassamaaa fe feat | 
Saat AAEM 19 11 
a aaah aafa den aacta fered 
aaa fe afatrefeaterqeper ies 
Tara a: Hea FAs at daeawy | 
Marae fatdageder: Zo! 
Waa Afaqearcraraory] | 

ad a afettal ga art galisad 112811 
eae aaatyfated ageerat fem 

afan dafasredt aa cafafeeafa: 11211 


Day stands for the bright half (waxing cycle) of the month while night for the 
dark one (waning cycle). The number of days in the half a month are said to be 
sixteen. In this calculation, the first and the last dates are divided into two. A 
tutti extends up to two finger-ends and a quarter and is called a day and night. 
They are called so on account of being the states of light and rest. As a matter 
of fact, as consciousness remains always illumined and delightful, they are 
considered as symbolic of day (= illumination) and night (= rest = delight). So 
long as consciousness is in ascendancy, that, be a moment or aeonic duration, is 
One of rest. So long as consciousness is in ascendancy and is involved exclusively 
in attending to its object, that whole duration is restful and delightful. No 
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matter, awareness be internal or external or both or even devoid of the either, 
the knower’s complete oneness with it is day while his possession of it is night. 
Veditr rests in his awareness which is equivalent to night while vetta becomes 
introvertive. (76-82) 


We fra TVA ATALAS TS : | 

Waseda Tal Aaa: WA: 12311 

TH: Gat a ulsferaeqaasaal 
The veditr first rests in contemplation and then becomes identified with the 
object of knowledge. Thus while the state of a veditr is one of wakefulness, that 


of a vetr is one of dreaming on some old stuff. The ultimate state is one of sound 
sleep where night and day become one. (83-84a) 


HageamM aA AGT Ne ¥ 
aaaqnara ad a Ufsferqera | 


That rare state is one of equivalence of day and night when the object and the 
subject become unified as a result of resting and enjoying the contemplation on 
the object. (85b-85a) 


aa fasnfafirer fereeata aa g c4ll 
a Saicarcafasntaaatd farsa: | 
Taree wae fe dtafasnaferar ice 


On prominence in resting in the contemplation, the day becomes longer while on 
the reversal of the same the night becomes longer as on arousal of self-curiosity, 
resting in the awareness of the object of knowledge becomes lessened. (85b- 
86) 


sera fears aed 
an Cees Al AL 112911 
an qeatteta afgeracr aifeay 


Thus are explicable the shortening and lengthening of day and night. As it 
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occurs with regard to the individual, the same is applicable to the universe also 
and hence that has not been elaborated upon here. (87-88a) 


SATA HAAIAAAASRATER: WICC 
foray A seater | 


My teacher Sambhunatha, as the sun of the tradition of Tryambaka has taught 
to me the mystery of night and day like this. (88b-89a) 


HIATT SKATE CUA FSWT: 181 
Be aes a Ufat<afaasry 
AeAAATIAS AT: VAMC 11S 011 


sqeeaMaaderat ay wad 

Aa AAT Ae AT AA WSAAAR: 1881 
a4 ¢ aiid fren: water: | 
SAA: POTIA AAA WTA: WM uel 
TaAIAaha bo wafatr crs 
SMITA Gf ae Goaaeit gfe: 11%3 
ATTA SF MSR: Woe ATARI 


That tradition of Santati is incorrect in regard to the locus of the enlightened 
and unenlightened wherein has been decided the division of night and day on 
the basis of calculation beginning from the heart. How can day be possible 
where the aspirant becomes introverted in the dark phase of the month and 
experiences sheer delight? Or, I should rather stop with this deliberation, as I 
am not envious of any such prior view. Exposure of anything unacceptable turns 
the attention of students exclusively towards the right path. The dark phase of 
the month has been explained wherein the moon lies in the prana and needs 
to get rid of one section of her each day. When she reaches close to the twelfth 
(dvadasanta), that is the fifteenth tuti, there occurs the climax of the dark half 


of the month wherein the attenuated moon enters into the sun in the form of 
Prana, life-breath. (89-94a) 


seh Mesa a aleasea: Wepia: Wa 
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sett pad art fgaver Rrereftot ext 

sagan ee yaafacnrsad 
It has been observed in the Kamika Sastra that the Supreme Nature lies neither 
upward nor below. She moves the half-way being divided in the form of Siva. 


She fills the body in the form of the moon and the sun also dissolves in it. (94- 
95a) 


ST THEI Ee TSM FA: Rat 
frafa a GU: Fa WSF WW: Hew: 
STAT Bera eaTATare favaaftat 113 11 


All the divinities drink the fifteen as well as above fifteen sections of the moon 
in a twofold and sixteen-fold manner leaving only the ama as the remainder 
lying in the cave for satiating the world. (95b-96) 


Ua wen: Toaen aftaed MRA: HAI | 
MAMA AMIIATCAASM TT Ul 


In this way, the fifteen sections of the moon get attenuated one after the other 
leaving only the sixteenth immortal in the form of apas getting identified with 
the sun. (97) 


aa Waal arel gfe: veitorasat: | 
agen ageref verafa: a alfda: gc 
As regard the fifteenth tugi in which the moon gets completely attenuated, the 


upper half of it is known as the factor of unification of the two halves of the 
month. (98) 


Tg ageless WSCA 

wR wise aefafa aia: Head R81 
The first half of the sixteenth uti is a part of the dark half of the month while the 
second half is a part of the second half beginning with it. Thus this suzi represents 


the joint of the two halves of the month. (99) Indological Truths 
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wa wie aereqerutd queer 
smal fafresercpairgne fas igooll 
In this state of things, when the second half of the tui enters into the first one 


known as related to the dark half of the month, amdvasya, the juncture needs to 
be treated as one of solar eclipse. (100) 


Tapas ci: Wit waft aay! 
Taarteastiegaey: fafearad: R08 
As a consequence of the eclipse, the moon gets eclipsed within the sun and 


trickles her nectar. Being thus heated, Ketu, the associate of the moon drinks 
the nectar. (101) 


ah: Wa ae Aa wafearca | 
USAATTATA TAA TH PAS: 118 OV 
The sun is the validator while the moon is the object of validation making them 


thus the objects of knowledge and action respectively. Thus, the Rahu becomes 
the mdayd-pramata, empirical self governed by delusion. (102) 


ad wa qaredl facwrofaquers:| 
AeaeegaeT HT Area facrsH: 103K! 


Being of the form of only coverage, the Rahu is incapable of nullifying the sun. 
the equanimity which accrues out of the association of the sun, moon and Rahu 
is really tasted by the real nullifier, the Divine Knower. (103) 


TH UEAIET WAT aeraeAl | 
SEAT AACA YTS UT ASME: lov 


Owing to meeting of the sun, moon and Rahu, representing respectively the 
canon of validation, the object of knowledge and the knower, the moment 
becomes non-dualistic and hence highly auspicious. (104) 


saan fears Gee PaaS: | 
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aah A teratvadtees atte ie of I 


In case such an interaction occurs among these celestial agencies on some date 
other than amavasya, night of the new moon, such as when the sun is in the Mesa 
(Aries) and the Rahu is in the Asvina (Gemini) and the day also is the Asvina, 
the occasion become more sanctifying. (105) 


saad Fal cael ci wife <et | 
Wares fagst arate set fae eg 
Where the half tuti of the @mavasya disappears in the pratipada half, first day of 


the moon, the prdtipada becomes pure as the eclipse remains remote from the 
moon. (106) 


Tee Arearerrsraes | 
cifparetiah Yasha IReHaT igowil 


The period intervening the beginning and end of eclipse is sacred for bath, 
meditation, oblation, japa, etc., for getting results, worldly, other-worldly and 
transcendent. (107) 


TRAN TIT eTOTATAT | 
MAMAS PALTHHAMS Rod 


No matter eclipse be solar or lunar, if the aspirant were to rise above mental 
agitation even for a moment and devote himself to meditation and worship, he 
has the prospect of attaining emancipation. (108) 


faferese Tan Hel Ofshaed Uz | 
SIs Gets FY THM WANT 108 


The function of breathing remains continuous irrespective of the fact of the 
negative or positive division of date, coughing and sneezing voluntarily or 
involuntarily no matter owing to release or obstruction. (109) 


wa wel fasa facga ss quay 
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Tepes sega ARAL eo! 
PAATOMM AMET: | 
qed: qeaaet: eae: FATT: MARV 
In this way, when prana as the sun, enters into the moon, as she is dipped in 
nectar, the aspirant needs to fill the moon gradually with the awareness of each 


tuti. Filling up the moon in this way, the fifteen zis transform the moon in that 
of the bright half. (110-111) 


sear Praegen yaacreratera 

TqUera wire Gauaera: 1222! 

Ueh WET AA AH FETE | 

Waeseyd WS: WARS TA RV 
In the final uti also, there is eclipse of the moon divided into two, as earlier, into 
that which is related with the dark half of the month and that with the bright one. 


This time of eclipse is potent with great result for aspirants. As earlier, here, too, 
the month may be treated in terms of the process of breathing. (112-113) 


Wey Veereaal Wea H aay | 
frre Ye PaeaaATy gsi 


Each one of the six finger-ends of space between the heart and the nose may be 
accorded to each movement of the sun in passing from one constellation to the 
other beginning from maghd known as ultardyana, vernal equinox. (114) 


Saad Fa Fw Berea 
Ae wed Tal qua fayacanctfay eel 


After crossing three constellations, namely, Makara (Capricorn), Kumbha 
(Aquarius) and Mina (Pisces), and covering eighteen finger-ends of space on the 
psychological side, and thus coming to the constellation known as Mesa (Aries), 
the aspirant arrives at the central day of the year coinciding with the sun which 
is an occasion of supramental significance. (115) 
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Wet ¥ qereish ata fagaquadi 
se fafsue daefsoreaai da: geal 


As a consequence of this movement on both levels, namely, astrological and 
psychic, the aspirant as well as the sun, reaches the jurisdiction of the constellation 
known as Tila (Libra), equivalence of which is beneficial as also signals the 
beginning of the southern equinox. (116) 


aster wager yg | 
SEARS MURS zeaeha: V9 
WH Ua wufadiseta: wa: Hand! 
Fue daa fora Fd AgeHey VV 


Birth of an individual involves the following processes: putting the seed into 
the womb, desire on the part of the seed to manifest, manifestation, beginning 
of manifestation, birth, existence, change, growth, decay and destruction one 
followed by the other while the constellations like makara, etc., yield results as 
per their nature. (117-118) 


sTafah BI: Pet Aare: Ya 

ageh fret Areata STAT 1188811 

wat aq waa winery | 

ay ereien Gea RHA HAT 1122 
For getting results in matters worldly, practice should be started with the mina 
constellation while with the kumbha for success in regard to mantra, etc. Mina, 
Vrsa (Taurus) and Simha (Leo) constellations are favourable for siddhi of 


mantras. Entrance into these constellations is useful for peace and gaining in 
strength. (119-120) 


Fret feats: eafenttd facta: | 
ausftafaaa: vod weregeraa HA: RV 
wTaraenafatutta wd fe yaad | 
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Span of the day goes on getting enlarged with the advent of vernal equinox and 
that of the night with the reversal of it. In this entire span, five dates accord with 


each finger-end. In the same process falls also the alternation of day and night, 
as explained earlier. (121-122a) 


woes ad waferprfdferfay cera: 1122211 
fraserd ta: Magleasa afer: 


In this measurement of the span of year in terms of breaths beginning from the 
Kartika and ending with Asvina, alternate also the Rudra numbering twelve and 
beginning with Daksa. (122b-123a) 


Wo sate: Weal SeMISaAS HA 1AM 
ae vate Ar 
seme fa Saren greeted: eel 


In relationship to breath is now going to be explained the duration of twelve 
years. In this calculation, sixty days and nights are accommodated within one 
finger-end and in course of time of twelve years come the months, Caitra etc. 
twelve times each. (123b-124) 


aa Fetfefa: ash aeaqspelsya FA: 
ae caifefaeds da Aeateaista fe nei 


Ascendancy of the month of Caitra is in the palate. The ascendancy shifts to the 


heart at the end of twelve years. There also lies the ascendancy of the mantra. 
(125) 


yas faeitat g fad uitafedd | 
AAMAS R: TAM TUM FA: Rl 


Each finger-end encompasses three hundred dates; one finger-end and a fifth 
of the same cover a year while one movement of prana and apdna each get 
encompassed sixty years. (126) 


Wa ve Bea dafatakery | 
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faa: wor: fasten see 112211 


An individual breathes twenty-one thousand six hundred times during a day and 
night. Exactly the same is the number of days and nights combined in the span 
of sixty years. (127) 


WeUSPMaT ITT TT: 
avSeea FT: GY: A YOM MAMTA eri 


The division of time into states, day and night, month, season, year, twelve years 
and sixty years and the consequent ends and starts during those divisions are 
sacred for the purpose of meditation and worship. (128) 


Sta Wonea Asa are: Waetnfaye: | 
favarard: ferrerea areal ST FRSA 1122811 


The analysis of time that has been presented here particularly in relationship 
to the process of breathing, that indeed, is a throb of the Force indwelling the 
Universal Being and manifesting outside as such. (129) 


Fe WaT HeAM teste a ae | 

fafereafcarta Araed GIES J AER: RZ! 

aR faa seacherran saad! 

fag aaa ad afer perd 1123211 

wean a fad asraa AeA 
Six breaths form a casaka, cup, while sixty casakas form a ndéli, a period of 
twenty-four minutes, thirty “this form a month while twelve months a year. The 
equinoxes form the day and night of the Fathers, pitrs. A year is divine from the 


measurement of the Fathers while three hundred and sixty human years form a 
divine year. (130-132a) 


Tea Beas AAS AAA 11232 
wT Wafer ecarekarcr aeq | 
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seal TH VHA BES: FeMdA A 1233! 

WOE FIA TWemestes WA: | 
The number of days in a human year, i.e., 360, when divided by twelve, yields 
the number of months in a year. The same 360 being divided by 30, yields the 
number of days and nights of gods and Fathers. The number of breaths, 21,600, 


when divided by the number of days in a human year, yields 60 years of gods and 
Fathers. (132b-134a) 


sat a Teh: staskafeeagiag 1123%11 


This has been stated by my revered teacher as well as by Tantras like Raurava, 
etc. (134b) 


Sar Ase AAI GF SAA: | 
MATA FSM FA AM Faquacee: 134i 


The length of the divine day and night is the same as that of a human year, that 
is, 360 days. (135) 


MSSM FT Tea HaHa | 
Pree AERA YsSA: 1 3E 1! 
wa canaeras ea daaefa:| 


The same view has been reviewed in the Svacchanda Tantra under the background 
that what is the extent of a human year is the extent of a divine day and night. 
(136-137a) 


oF 4 Ra: sancesaiipgaiea: 1230! 
fra af feeaferrquicn fe ¢ qu 


Being so, those teachers have gone off the point who claim that a Fathers’ year 
is equivalent to a day of gods. (137b-138a) 


feoriaaean ary aqUfed: V3 
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THR Waahe: MATS THA: 

Hae ATE PTET 1123811 

AAUSTHAA GH: HAMA AGaxrl 
Out of the total time of twelve thousand of divine years divided into four 
yugas, krta yuga extends for four thousand years, treta for three thousand years, 
dvapara for two thousand years, and kali for one thousand years. There are eight 
sandhis, joints, in this duration. Seventy-one caturyugas, group of four yugas, for 


a Manvantara, period of a Manu. This is the period of a day of Brahman during 
which Indras come and go numbering fourteen. (138b-140a) 


TMS HleaeqecaeN ASH 11g¥o tl 
Seq] MAA YARATAATTA | 


At the end of Brahman’s day, the flame of fire of time rising up to a yojana 
burns down the three worlds and stupefies the other triad of world by means of 
its smoke. (140b-141a) 


FRA: WI Hretaeefareta: LVI 
faspe erste git ska Ad 
The fire of time exists from a time prior to the emergence of the Nirayas. 


According to Raurava, the Creator being all-pervading, though lying downward 
(exerts His influence everywhere). (141b-142a) 


aaa TA Cacao ese 
aceareyd fara farscatasrrs | 
The ash of the fire of consumption being blown all around by the breath of 


Brahman and being made wet by the rain of His sweat keeps the world muddy 
until the end of the Night. (142b-143a) 


aferaradt ad Gen: FARE: Us 
atari ce sa eyeahae&¢:| 
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PUVSACHEIR HiShad ACIAT Vwi 


During that period of Night all life-essences, known as pudgala, enter into subtle 
bodies and being mobilised by the heat of the fire move amidst people as laya- 
kevalins while Rudras like Kismanda and Hataka, etc., play in the upper world 
known as mahah. (143b-144) 


Frmerd oa: gfe ped aaa: | 

PTS TAHT FL eeu 

Uae Madera feropesercnfsen: | 

PACA, WACATS CANT: RYE 
At the end of the Night, Brahman creates the world again beginning with the 
dominance of the tamo-guna. At the end of His period of one hundred years, 
that Creation comes to an end coinciding with the advent of the day of Visnu. 
The same is the duration of Visnu’s night. One hundred years of Visnu form 
one day of Rudra. The same is the duration of Rudra’s night. At the end of their 


respective hundred years’ time, they go on dying out culminating eventually in 
the disappearance of the Egg of Creation. (145-146) 


HATTA AAA aa ARTA HA | 
feraafasrt: CaM, AAA RITA: Zw! 


The same principle of hundred years’ duration applies to apas and other 
unmanifest essences. Kindred is the case with the division of day and night in 
regard to them as per their measurement of hundred years. (147) 


TIT: Veecaaeaey Taras: | 
sToamedy esy fed uaa aadt excl 


Brahma’s dissolution and manifestation extend for thirty-six thousand years. 
The same is the duration of Rudra’s day and night each. (148) 


Aa] MRIS UA CAMAMGERHaAy: | 
Wa Sse Fat Ararat: ewe 
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Tawa UlaksarestHods Tera | 


On that occasion, only Siva must be there as the Lord of dissolution directly 
while all the Rudras must be serving as only authorities at the root under the 
power of maya. Beginning from Brahma, all of them lie unmanifest there in the 
company of Siva. (149-150a) 


Framer tapat fe sem tare fea: 1ggoll 

4 der aisfuer gq ga wa featsaq 

A WSaNeT aaa Ofeeard HRagtl 
Having retired from all His duties, Brahma remains there in that lower world 
below the intellect bereft of both enjoyment and knowledge, otherwise He 


would have become one with Siva. This is another form of dissolution at the end 
of which there is the provision for another creation. (150b-151) 


—— ra 
PIs GR A WeegfHewt 142i 


At the advent of that creation, Siva creates again those who in view of the 
Sankhya, Veda, etc. have attained final emancipation which, however, is not so 
in the proper sense of the term. (152) 


Wa ace dat ated fast: | 
Havsearied fq HoqHaraary R431 


Measured by day and night lived in Pradhana, the life of Srikantha extends for 
one hundred years. The same is the extent of the life of those who attained the 
state of dissolution in Nature. (153) 


aataaata: arent wit fae aac 
aaa oa darargttetta FAA eye! 


Accordingly, niyati, kala, raga, vidya and kala get dissolved into their next ones. 
Those would be the extent of their lives of as many days. (154) 
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aera fara ara vfacitad | 
afore fat aaca TEAM: FSICTA: Maal 


At the end of that day, the universe would dissolve into maydé. With the end 


of the night of the same duration, Lord Gahanesa may create the world again. 
(155) 


vaneratare ¢ waddefirsife 
Waeetad Urata WE A: eel 


Lapse of the same duration of unmanifested time as multiplied by ten parardhas. 
That would be the day of maya and the same would be the extent of its night 
amounting to dissolution. (156) 


Aaa TIT TAN Ws TI 
Crad feral Ae: WONT FSSA 149! 
Multiply the period of maya by one hundred pardrdhas and that would be the 


extent of the day of ISvara. During the day of ISvara, ndda, sound, as the essence 
of prana, life-force, creates the world. (157) 


mad svat uta wre: weTreate 
woriferars fara Sys Vgc 


That is the duration of ISvara’s night where prana bcomes silent. The world 


lying in the womb of the prana also gets interiorised along the path of susumna. 
(158) 


We sefact wet Aoarcaraherd | 
AMRAHTASATAM: FATA TA: 4st 


With the silence of the prana in the susumnd, consciousness, samvidyd, remains 


there, which also, however, goes on getting subtlised in parts amounting to its 
complete dissolution. (159) 


Taga area waelai wd aI 
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aaa fer Utes Wa A Igo! 


By multiplying the period of Isvara by one hundred parardhas is obtained the 
day and the night of Sadasiva as the ultimate state of dissolution. (160) 


alfa: tarred farge-sfrifirat: 
STH AS Had Feta PATI 112e 21 


Sadasiva, at the end of His period crossing over the bindu, the ardhendu and 
nirodhini dissolves Himself, along with the entire mobile and immobile creation, 
into the nada, sound. (161) 


AR ATH Ff fiat safaa sarqi 
Vimar wa aia Fropererahera 126211 


As regard sound, it, too, having pierced forcibly through the hold of Brahma, 
dissolves itself into Sakti, at the end of its period of existence. (162) 


Unastraa ¥ fara wrashiey 
Whe: weareacda atten cad TA: Esti 
So far needs to be understood the continuation of the concepts of day and 


night as obtaining in Sakti, which, too, however, dissolves in an entity known as 
vyapini, pervasive, at the end of its period. (163) 


ef afeanrat citad aerated 
queclent Scala fees Nex 


Day and night get dissolved into the vyapini while the vyapini itself gets dissolved 
into the andsrita. By multiplying the period of Sakti by means of a parardha, we 
get the extent of the day of the anasrita. (164) 


feat Ura dere weehyfords fe al 
asta ofa wa aaa BATT Fe URE il 
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Day and night get dissolved into the immediacy multiplied even by a parardha. 
The immediacy also gets dissolved into the equipoise known as samya. (165) 


GF: Wea: Maasai: Hass: | 
FATS SF Aa sel aT geil 


The period of samya is eternal, incalculable and artistic in its form. What is 
equipoise is the equivalence of Brahman which is all-pervading. (166) 


Sd: CATACH AAT AT | 
Tener west ga dar fafisry iieevil 


It is the power of equipoise which out of its equivalence creates unmesa, nimesa 
and tuli, up to parardha remaining subsistent within them all the while. (167) 


BMIMaeaaad aafrqdHie Bae F<! 
Gdirad varersafunearay ae a eect 
saneraya fe sre se HAN Hefaca| 


warfeqreictarrerry feed Faq Resi 


Ten, hundred, thousand, ten thousand, lakh, ten lakh, crore, ten crore, arbud, 
ten arbud (= vrinda), kharva, ten kharva, nikharva (sankha), kamala, samudra, 
madhya, anta and parardha. These numberals beginning from one and ending 
with parardha are arrived at through multiplication of the earlier one by ten at 
each of the eighteen steps mentioned here. (168-169) 


TAR: Ud Wa Fen: Aales ache: 
TAHARI SAGA 11290 | 


Main dissolutions are four, namely, Bhauma, Prakrti, Maya and Sakti while 
creations are their parts, kala. The creational Eggs also are four and are related 
to the Bhi, Prakrti, Maya and Sakti. (170) 


arenttadia edt Aad pretacaTe! 
MPVS Yt THA YREAERARH: 11298 1 
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Aen AaReae: Ofsecrafera| 
MAIR: Wed Fed Pepeq A: ll 


The fire of time, kalagni, serves as the agent of dissolution on the level of the 
first three Creational Eggs while Siva is the root cause of both creation and 
dissolution on all the planes. He alone is the cause of both dissolution and 
creation. As He creates as also dissolves the world over and above Sakti, He is 
known as Aghora. (171-172) 


age gfeden fen wai aa: 

SAYA: VT HVTAPSEeTEAT 1193 11 
It is within the ambit of His creation that creations and dissolutions of all sorts 
remain taking place innumerably. All other agents of creation, such as Brahma, 


Visnu and Rudras are subservient to Him. All this creational task is carried out 
by the Sakti and is characterised as Mahasrsti, the great creation. (173) 


Ta Te BU WMI AeHIodHy | 
at Harada aa ATH seas lev 
ARTA ad Walt GA Ua 


In the state of dissolution Brahma, Visnu and hundred and forty Rudras get 
dissolved into one another and rest at the end of the path of mayd. Following the 
dissolution of the Mayé also, they attain the highest state. (174-175a) 


Tate S fameaeereda TTA AA: Vall 
aareaafirarstace eat fag: | 
Beyond the ambit of Maya, those who are travellers of the Pure Path, suddha 
adhva, get dissolved in Siva. In view of some other savants, some difference from 


person to person subsists here, too, due to the difference of superimpositions. 
(175b-176a) 


we aeaeat at cM St GA: TE vali 
aes: Pree a aceeaafugkd | 
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Thus there emerge two orders of beings to control the next creation. One is 
the class of those beings who had got dissolved as controllers of the previous 
creation while the other is that of the kinds of beings who had been devotees of 
Siva and favourites of Him. (176b-177a) 


Set am wets Uipen Ba Uda 12901! 
a ven fawpesten Serene: HAM 


Brahmi is the force of the Supreme Being. On whomsoever He makes that force 
to fall, who begins to be regarded as Brahma, Visnu and Rudra, etc. The fall of 
the force is the cause of their denomination like this. (177b-178a) 


NOTE: 


Three forces of the Supreme Being that give rise to Brahma, Visnu and Rudra 
are Brahmi, Vaisnavi and Raudri respectively. (See Svacchanda Tantra, 
11.267) 


Mead frees wifes: fee ata ASR lect 
wera tH: rae 


Since there is no instance of any force leaving its possessor and moving to anyone 
else, Siva remains as the only God whom the force in its entirety envelopes and 
promotes. (178b-179a) 


ua faghterea: WoT Was fais: 1g98 1! 

aistt afate afaca faa qaafsicl 

faa eat a a TT TARA gcoll 

Ss a : : . 

Thus, it is the fact that creations and dissolutions take place together on prdna as 
their base. The prana in itself is based on understanding while the understanding 
has its base in sheer consciousness bereft of its object. The Supreme Being and 
the Supreme Goddess all are pure consciousness. All thirty-eight constituent 


principles of creation are consciousness. Heart is the centre of understanding all 
about consciousness, the lower as well as the higher. (179-181a) 
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WF Bladder Tas: Vez II 
aaa sfa wel wrereleantty| 
Thus, whatever is happening naturally in the form of dissolution as well as 


emergence is sheer throb in its recurrence of sixty years of circle on the base of 
prana itself. (181b-182a) 


SoMa feats eri 
areata aa Aden fad 4:1 
However, curious an event, it occurs in keeping with the desire of the Lord. The 


force and operation of time are the outward manifestations of His desire which 
has no definite body of its own. (182b-183a) 


TARA TM TS Gt GHcmMat 1182311 
Tred faradengicwatat| 

faatste feat spree fadactt Arad uecxil 
wate aasq faa faafrarera 


Even a fraction of calculated time appears in dream within a dream as also in the 
state of sleep to the power of imagination as also in the state of samadhi as of the 
dimension of creation and dissolution of the universe. This kind of experience is 
common to all irrespective of variation in the subject. (183b-185a) 


Va Wo yen aie: fHearatasaast: Wecall 
aamaMshy eeareetistaarara | 


As the practitioner experiences in regard to the movement of the prana, even 
so he realises in regard to the movement of the apana from the heart up to the 
miladhara cakra. (185b-186a) 


FefasreMisagrawarHraant: Wece il 
seria Fart gfeaedt! 
Via contraction and expansion of the miiladhdra cakra, characterised as 
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-*~ = 


mahapitha, in his movement from that cakra up to the ajfid, he experiences 


the processes of creation and dissolution taking place from Brahma up to the 
Anasrita, (186b-187a) 


WATIA sata seta facawa sec 
aah seta alfa: aed 


Though the apana also remains active like the prana throughout effortlessly, 
it gets transformed to this kind of worshippable state by yogins through the 
application of effort. (187b-188a) 


CHAP AHAHASIMAAT LLC 
TAMAS: AAISA Tari: | 


In the process of contraction and expansion going on continuously in the heart, 
kanda, the muladhara and the dvadasanta, well established yogins experience 
everything relating up to the anasrita beginning from divine agents like Brahma, 
etc. (188b-189a) 


wd a WaeafHcatevaatda: Weel 
STATA HFA I 


Operation of these divine agencies is universal on account of these being agents 
of the force of the Supreme Being. Though enjoying their subsistence in the 
individual bodies, they, according to the Kamika Sastra, serve as their cause 
also. (189b-190a) 


qTeagearery Fata esol! 
Awl a ee ween: veferssrarher: | 


Brahma, etc., dwell in their six respective places in the individual’s body 
determining as authorities the states of childhood, youth, old age, death, rebirth 
and emancipation. (190b-191a) 


dard J WI sat Sa Al A Ba 1ze_2il 
SA MAATAT Slealsep ead | 
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At the end of the Andsrita, is the abode of the Supreme Goddess. Having got 
associated with Her, the aspirant becomes free of the ordeal of rebirth bearing 
out the significance of the initiation into this tradition. (191b-192a) 


aretHrieenare Safad Ad: Us 

star fra facenigraey Sor 
This is so on account of the truth that as a result of very well comprehension 
of the entire process of expansion and destruction along with their causes, 


the aspirant becomes entitled to attain Siva automatically as the cause of the 
universe. (192b-193a) 


slated feat SaaS R83 

afad agora SAeaTSra: | 
Kanda, as the source of all nerves, is the lower mouth, adho-vaktra of the human 
constitution. It is also known as yogini vaktra. Comprehension of it annuls all 


the blemish of dualism. Worship of it also results in the annulment of the entire 
discrimination of the higher and the lower. (193b-194a) 


FATTY WAST AAISTAT MVS I 
Macpald Geuneywretierasrnd :| 
Elevation of apana from this point requires a project of sixty years of yogic 


practice proceeding along use of tuti, casaka and finger-end before reaching the 
state of purna-masi. (194b-195a) 


wa warty fafa: a fe eaty ASg egal 
Faradaftan erie fasion 


The same is the case of the samdna vayu, breath known as samdna. That is a 
nerve related with the heart. It moves all over the body branching out into ten. 
(195b-196a) 


SIGN ASMTSl: FIAT ATA NRSE II 
TSUN AS: HMR Tafeefa: | 
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Ten are the main nerves in the human body which all are filled with this samdna 
vayu, There are many more nerves subservient to these flowing along which this 
vayu maintains the balance of the body. (196b-197a) 


sary ferectay wreaertd: HAT esl 
diearapat we: dreara wad 
Moving along the nerves, this vayu takes rounds in all eight directions and comes 
into contact with their divine controllers such as Indra, Agni, Yama, Nirrti, 


Varuna, Kubera, etc., and gets impregnated with emotions corresponding to 
their natures, terrible, mild, etc. (197b-198a) 


a Ua asta arreferormemt 118i 
Sooty qe afer 
It is the same vayu which moves along the triad of nerves running on the left, 


right and in the middle of the two and related respectively to the moon, sun and 
Agni. It remains moving along these nerves day and night. (198b-199a) 


Meee WoT Ta AeA RSs 
Wagesens aafasfae at 
Running at the rate of nine hundred times during each two and a half ghari, the 


air passes via the nose all the twenty-four hours of the day and night. (199b- 
200a) 


fayasreart Wea: SM Aleit A APT: URooll 
ae alacden aay | 

Wa HOT Welraqaery Aety MRoVil 

Fee <aayaaawend aed 

aetna’: Ta: Sea 112021 

TARRIMAhH aa fayaqaey 

Wish UaHsdd Gardayqadafe: 12081 
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On the equinoctrical day on the left, right, upward, etc., in all there occur 
five sankrantis along with one divided between the morning and the evening. 
Thus at the expiry of 13 %4 ndlis, at the time of the meridian via the right and 
equinoctrical one should breathe nine hundred times and pass on to another 
group of five sankrantis via the right, upward, another right. After each nine 
hundreds of breaths followed by the equinoctrical and lapse of five sankrantis, 
comes another sankranti and course of nine hundred breaths. (200b-204a) 


Wa WHat faqerareaqar Ro¥| 

sTe aera seers eh 

Taaifergatet seat eras: 120411 

a wade Heaqect fearqdeitl 
As is the case with the equinoctial day, so it is with the equinoctial night. In both 
the cases day and night respectively begin with lengthening and end with getting 
shortened. The equinoctrical points in the span of day and night are end of the 


night, first part of the day, meridian, end of the day, beginning and mid of the 
night. (204b-206a) 


caret faecal ofa: are a caftreerd 12081! 
aaefa a a: are fageateetfea:| 


The word visuvat is formed out of the root vis, to pervade, while pervasion 
amounts to equivalence. The point of equivalence in time is known as visuvat. 
(206b-207a) 


fagaayia sraget 4 fea owl 
atl Gaidteragel far: 


Shortening and lengthening in length of day and night beginning from the day 
of equivalence and the reversal of the same on the next time (are processes of 
regular yearly occurrence). (207b-208a) 


Seal VAMed aAdgalaHewty Roe 
UK Uha Tea vareyvaradsy| 
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This is the way the samdna vayu acts during the period of any two years in its 
movement. There is no mention of the movement of the prdna and apana in this 
context. (208b-209a) 


aMste qe: Ya aacreessrary 1081 
HITGEN FAA Wad gt: 
In regard to the samdna vayu also sixty-yearly calculations have already been 


done in terms of tuti. This calculation may be brought to further subtlety by the 
wise. (209b-210a) 


PATVATAAaTAARANS Aha MRolI 
SSM We Ret AcHcilfed: | 


Evening, first point of the day, meridian and midnight, etc., may be used as 
sankrantis depending on the results. (210b-211a) 


SH: TAA: Hla SAA F PSEA Vw_Vil 


I have finished deliberation on the samana vayu. Now is beginning deliberation 
on the udana. (211b) 


Wore Agr AeMSesA hac 
FRITH: FAA TAMA RVAM 


Whatever has been said in regard to the pervasion of the prana, the same applies 
to the udana also except for the fact that the jurisdiction of the udana extends 
from the nose up to the centre of Sakti in the higher region of the Brahma- 
randhra, (212) 


TMSA Sea qeRSeTAT TA | 
dqenfestsastd fara pret fora 183 
‘Thus, the area of operation of the uddna vayu extends from the heart up to the 


twelve finger-ends point in the head. It extends from a tui up to sixty years. 
(213) 
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aan gq fava cars rated 
FASTA: Pre AAA: UI 


The vyana vayu is universally pervasive and bereft of order. There are only 
minute and still minuter throbs of time in it. (214) 


Oe: viata: wT GenispEl Ad: 
Pah Heal A A AaAMAAMA: WI 


In the five kinds of breath in the body, namely, prana, apana, samana, udana and 
vyana, also the same processes of creation, sustenance, dissolution, concealment 
and revelation are traceable in the same order. (215) 


WOERSA Ut avtgenalea: Ferd: | 
ATMSATSH: YA: WL: Tet: T HA UEll 
In course of movement of breath arise letter, word and manira. This happens 


with effort and without effort. They are of three qualities, subtle, transcendent 
and gross. (216) 


Tal Aarsal att: Teanifasrrary| 
ASTM Sea: UI 
Sound is only one. It serves as the basic stuff of all the letters implicit in it. Never 


does it become silent. Therefore, it is known as unstruck and ever-manifest. 
(217) 


ad aaa Agasaa VS a: 
Wa Garam tat aa ci AIT RVC 
There is presence of Bhairava in it. The Marka Sakti also is present in it. She, 


indeed, is the monosyllabic goddess wherein lies implicit the entire world, mobile 
as well as immobile. (218) 


RAMAAAAHH CISTI | 
Wa sfa VSAM: FAST: HAT URS 
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Short vowels are three, namely, a, i and u. Each one of these is of the length of 
twelve finger-ends. They are solar. Combination of them with themselves each 
results in their lengthening, resulting thus in six letters. These are lunar. (219) 


FERPA AeA | 
ual ft wast gq tat sfa ga fag: NRoll 


Combination of a with i and u results primarily in e and o and again with the 
latter in ai and au. (220) 


Wott Wael F Bleed: | 
Te fe a faguifaert afta: feral ez 


R and / are impregnated by i which being taken away from them, renders them 
ineffective. Reaching this state, they are pronounced from the dva@dasanta and 
the forehead, throat and heart and assume the form of bindu, point and visarga, 
dismissal. (221) 


arersraneea ahead: Talfary | 
Ue PUMA: A AMARA: UR 


The place of pronunciation of the k-group of letters in the vocal organ is the 
same as that of the initial one, that is, a. As such, they remain always manifest. 


So is the case with the c-group as being pronounced from the same place as 1. 
(222) 


TES WUSTE THR Saas : | 
fay WRT sega Goa FTA: 12VII 
Though the place of pronunciation of the sounds s is the teeth, yet this sound 


being of the form of life, whose place is the heart, it arises from the heart while 
h pervades all in the form of light. (223) 


SH: Wsaqea AT Bea sea | 
Wael Weisel aa: gveatstar 22 
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aeagHaas ant: qenteaeaay | 


The transcendent origin of letters having been deliberated on, now, what is 
going to be talked about is the origin of them in their subtle form. All vowel 
sounds entering into the stream of the apdna are sixteen but remain only twelve 
as falling into the prana, leaving apart r and J. So is the case with the consonant 
sounds uttered via both the nostrils. This is the subtle origin of sounds. (224- 
225a) 


SASHA: HAM AACA TA URW 
AA Stal: God etatten fei: ead I oe 
Half mora of the thirty-three consonant sounds beginning from k and ending 


with / also are thirty-three. Ten are the mora of five short vowels. Thirty-two 
are half mora of long vowels plus six of the pluta sounds such as /. (225b-226a) 


Tea aTaeAATATS AT APR: MRREI 


Thus, my teacher has told me that all the sounds in half a mora number eighty- 
one. (226b) 


ASM Tah ATA 
TaHrnfara eat fe: viet Pranfetat RV! 


It is because of this fact that Lord Siva has revealed in His Siva-Sdtra consisting 
of eighty-one sutras. Goddess Sakti also has been characterised as taking eighty- 
one steps, as Siva Himself in Her essence. (227) 


sags de wtsaraca Rrat aa: | 
TA TA WOAH AHLAL: WA: UA 


As Siva has been regarded in the Matanga Sastra as the essence of all factors 
sustaining the spectrum of the reality, so has been considered His Force of 
Contemplation. Siva Himself, thus, is the Lord of the entire spectrum. (228) 


StH STATA TOTS | 
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ad Ua WI aactH: SAT 11221 

Manca at Eftdatetaaatary | 
As eighty-one is the number of syllables in tangible form, so is the number of the 
forms of contemplation. Thus the numbering of the syllables as given here is by 


no means based on the grammatical rule of division of words into those ending 
in sup and tin terminations. (229-230a) 


warifarelentaasieagted: 1301! 
TANT: THTAKAT Alaepal Ta: | 


This tangible way of self-dissolution via contemplation on eighty-one syllables 
is of transcendental nature. (230b-231a) 


eA Aa Ta RATT BCIAT 112321! 
seqeitata wearetnrentrrtea: | 
In the entire range of thirty-six finger-ends of movement of breath in the human 


body, the number of half a mora at each nine steps at interval of four each would 
be eighty-one, resulting in the rise of as many steps. (231b-232a) 


HST AAUP far AAAI: 1V2l 
aa Aaa feagse AAAI 


On each one of the thirty-six finger-ends of the movement of breath having been 
divided into nine parts, the number of parts would come up to three hundred and 
twenty-four. There get formed also thirty-six points of emergence on account of 
involvement of short, long and extra-long (pluta) sounds numbering six, twelve 
and eighteen respectively. (232b-233a) 


VARS TOCA AG SAT AY R331! 
ae wad wafegirerme adtsfe sa 
Thus, the gaps created among parts of the finger-ends numbering eight on 


consideration of the short, long and extra-long range in their pronunciation 
including that of the consonant come up to eighty-one. (233b-234a) 
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TERA Aad: FT AMAT 123¥l 
fasrradtarra afaeq afer afal 
sTegenastgars aval FTI FA: R34! 
an: CAPITIS MIA TF WaT: | 

PAA Aa ITTAAAA: 123E 1 


The sound ks consists of three and half a mora. With the addition of these to 
eighty-one, the number goes up to eighty-four. One each half-finger-end having 
been divided into seven, the number of divisions comes to fourteen. The sound 
ks encompasses all the consonants. As such, it is all-pervading. It encompasses 


all letters from beginning to end and subsists on points of their combination. 
(234b-236) 


yea Wea UR AMAA: Hell 
at ary facts ae qacaiea 1123011 


It is in the movement of the breath in this length of thirty-six finger-ends that 
lies the origin of letters. The experiences are both harsh and mild. The range of 
sounds extends from a to h. (237) 


TION sewed THREdee fag: | 
ASAHAgd A: WHIM: 13H 
The sound a emerges from the heart while h from the dvaddasanta. It is from this 


span that arises the monistic sense of aham, I, which is the abode of the Light of 
consciousness. (238) 


frayacafaars aersitferr ferera 
BRMTaSTey FeTIS Gat 23S 


This entire group of eighty-one sounds keeps moving in the twofold way in 
this span of seventy-two finger-ends with the combined action of the bindu 
representing Siva and nada standing for the Sakti. (239) 
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se: Gated fRutpeq Wea: 
HA WAASHA Toss WSMMfeA: Uo 


Following deliberation on these kinds of subtle emanation of sound and two 
kinds of the transcendent, now is going to be discussed the tangible emanation 
as has been communicated by the teacher. (240) 


weandvet fe anteatea: | 
Ta a eegaua Afacet HSA { vei 


(The span of a day and night is the eight triads of hours, prahara. The number of 
groups of sound is also eight). As such, yogic practice needs to be carried on one 
group of sounds in each triad of hours in the entire duration of day and night. 
Some of the practitioners have talked about lengthening and shortening in the 
practice but not all. (241) 


ws amet wat fear areata: | 
WosaeRrerd Wages A A MN 
seal fra daiatt ot fears: 


Within one and a half sankranti the number of breaths one takes is counted at 
one thousand, three hundred and fifty. As there are sixteen sankrantis during 
a day and night, the number of breaths of an individual reaches twenty-one 
thousand and six hundred. (242-243a) 


aa GaTaRA Srafafa: 112¥3 1 


Taking into consideration the lengthening and shortening of the day and night, 
during the span of three sankrantis one breathes two thousand and seven 
hundred times (at the rate of nine hundred times in each sankranti). As there 
are eight triads of hours in a day and night, the number of breaths in all goes up 
to twenty-one thousand and six hundred). (243b) 


Aa anieg S weet werent wat (fa:) 
Sata Geach wet Isl 
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sefia wat 9 wart afrayet | 


Those who assert that the groups of letters are nine (instead of eight), as per 
their view, each group of letters would require one thousand and two hundred 
breaths. In the entire duration of a day and night consisting of eighteen sections 
in a way as well, the number of breaths would be the same twenty-one thousand 
and six hundred. (244-245a) 


ye ates: WMsaAaMea Se AU I 


This is the deliberation on the gross group of sounds. Now is going to be talked 
about the emanation of sounds. (245b) 


whaat wor fed stemfnyl 
afevaue seated set det fae ewe 
On each one of the sounds, there occur two hundred and sixteen prdanic 


movements. Casakas of the day are thirty-six. The same number of them is of 
the night. (246) 


WAS Ta Us MPAA | 
areata g eararaahtay Wesel 


Emanation of sounds of the nature of Rudra is one hundred and eight while the 
rest are of the nature of Sakti. In view of the conjugal relationship between the 
two, there is no division in this matter. (247) 


feIaaaart ¢ PARIS TAM : | 
ASTARM Ast FT aedwiea: Ba: Vell 


During the day and night combined the count of prdanic movement goes up to 
forty-three thousand and two hundred. This is apart from the count of sounds 
relating to seventy-two casakas of nerves. (248) 


sfa waritrar da aoa utara 
War FY Ward AAAS RSI 
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Thus has been deliberated the total group of fifty sounds. Now is going to be 
presented the view of those who count the sounds as less by one. (249) 


AIT: TTA ae: | 
atistie afeqorafaart ferret: Qo! 


In case of admittance of only forty-nine sounds, these being multiplied by two 
hundred and sixteen would yield the total number of breaths in a day reduced 
to ten thousand five hundred and eighty-four, which being doubled to include 
the breaths of the night would be twenty-one thousand one hundred and sixty- 
eight. (250) 


wet anes: BSA FO Weal Prva av 


Deliberation on gross origin of sounds having been completed, now is going to 
be discussed their subtle origin. (251) 


ea preacagied werpermareryyarasal 


Thus has been explained the essence of time in keeping with the scriptures, 
tradition and experience of oneself. 


NOTE ON DIVISION OF TIME 


In ancient India, time was divided as follows: 


lday = 8 praharas = 60 gharis = 3600 pal = 6480000 ksanas 
1 ksana = 1/75 of a second 

1800 ksana = 24 seconds 

24 seconds = 1 pal 

60 pal = 1 ghari 

1 ghari = 24 minutes 

So 2.5 ghari = 60 minutes or 150pal = 1 hour 

1 prahara = 3 hours = 7.5 gharis = 450 pal 

8 praharas = 24 hours (day and night) 


Other units of time: 


1 paramanu = about 16.9 microseconds. 


Indological Truths 


138 Sri Tantraloka 


1 anu = 2 paramanus 

1 trasarenu = 3 anus 

1 truti = 3 trasarenu or 1/2390" of a second 
1 vedha = 100 trutis 

1 lava = 3 vedhas 

1 nimesa = 3 lavas or a blink of eyes. 

1 ksana = 3 nimesa 

1 kastha = 5 ksanas or about 4.1 seconds 

1 laghu = 15 kasthas or 1 minute 

15 laghus = 1 nadika or danda 

2 dandas = 1 muharta 

6 muhirta = 1 yama or % of a day or night. 
4 yamas = 12 hours 

8 yamas = 24 hours 

4 praharas = 12 hours 

8 praharas = 24 hours 


Division of Time according to Visnu Purana, Book I, Chapter III: 


10 blinks of an eye = 1 kastha 

35 kasthas = 1 kala 

20 kalas = 1 muhirta 

30 muhiartas = 1 day (24 hours) 
30 days = 1 month 

6 months = 1 ayans 

2 ayans = 1 year or 1 day of Gods. 


Lunar Metrics: 


Tithi is the time of lunar day 

Paksa is lunar fortnight and has 15 wthis. 

Masa (lunar month) is of approximately 29.5 days and is divided into 2 paksas, 
i.e. between one full moon (waxing) and the new moon (waning), they are known 
as Sukla paksa and krsna paksa respectively. 

Rtu = 1 season. It is of two months or mdsas. 

One ayana has three rtus or 3 seasons. 

‘There are 2 ayanas in a year which has six seasons. 


TIME IN RELATION TO FATHERS, GODS, AND COSMOLOGY: 
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TIME SPAN OF PITRS (REALM OF FATHERS, MANES 
ANCESTORS): 


1 human fortnight = 1 day of pitrs 

30 days of pitrs = 1 month of pitrs = 14 x 30 = 420 human days. 

12 months of pitrs = 1 year of pitrs = 12 x 30 x 420 = 5040 human days. 

Life span of pitrs = 100 years = 100 x 360 = 36,000 pitr days = 504,000 hu 
days or 1400 human years. 


TIME SPAN OF DEVAS OR GODS: 


1 human year = 1 day of devas. 
100 deva years is the life span of devas. 
100 deva years = 1 kalpa or a day of Brahma 


TIME SPAN OF YUGAS: 


1 sat yuga = 1,728,000 solar or human years 

1 treta yuga = 1,296,000 solar or human years. 

1 dvapara yuga = 864,000 solar or human years. 

1 kali yuga = 432,000 solar or human years. 

12,000 divine years = 4 yugas or 4,320,000 solar or human years 

4 yugas = 1 maha-yuga. 

1000 mahd-yugas = 1 kalpa or 1 day of Brahma 

2 kalpas = 1 day and night of Brahma 

30 days of Brahma = 1 month of Brahma, i.e, 259.2 billion human years. 
12 months of Brahma = 1 year of Brahm, i.e. 3.1104 trillion human years. 
50 years of Brahma = 1 parardha 

2 parardhas = 100 years of Brahma 

100 years of Brahma = 1 para 

1 para = 1 mahakalpa, i.e., the life span of Brahma = 311.04 trillion hu 
years. 


INDIAN NUMBERING OR COUNTING SYSTEM: 
one = 1 

1 ten = 10; 

10 ten =1 hundred, 

10 hundred = 1 thousand (Ayut) 
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100 thousand = 1 lakh 

1 prayuta =10 lakh, = 1 million; 

100 lakh = 1 koti = 1 crore; 

100 crore = 1 arbud (arab) = 1 billion 

100 arbud = 1 vrinda 

100 vrinda = 1 kharv (Kharab) 

100 kharv = 1 nikharv (Neel) 

100 nikharv = 1 maha padma (Padma) 

100 maha padma = 1 ganku (Sankh) = 1 lakh crore 
100 sanku = 1 samudra 


100 samudra = 1 antya 
100 antya = 1 madhyam 
100 madhyam = 1 parardha 











noo thundred [100 hundred 


1,000 1 thousand |1,000 1 thousand 
(Ayut) 
10,000 10 thou- 10,000 10 thousand 
sand 


100,000 100 thou- {1,00,000 1 lakh 
sand 


a _ 


000,000,000 100 billion |1,00,00,00,00,000 1 kharab 
(kharv) 











—= 


— 







1,000,000,000,000 10,00,00,00,00,000 10 kharab 
10,000,000,000,000 {10 trillion |1,00.00.00.00.00.000 
100,000,000,000,000 | 100 trillion |10,00,00,00,00,00,000 


1,000,000,000,000,000 [1 Zillion __ |1,00,00,00,00,00,00,000 


10,000,000,000,000,000 |10 Zillion  |10,00,00,00,00,00,00,000 
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100 Zillion |1,00,00,00,00,00,00,00,000 1 Sanku 
ii ane ee 
1,00,00,00,00,00,00,00,00,00,000 













10 antya etc. 


Wikepedia as the source of the Note. 
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CHAPTER -7 


Indological Truths 


Origin of Cakras and Process of Arousal 


AY WRASSE FHT AvAds AeA: 1121 


Now is being talked about something most mysterious and that is the origin of 
the cakras. (1) 


Sao Aetst T PPE 

dfs wd aaa: CSA RI 

faqucrafanrqaa sft atti | 
Whatever has been talked about in this regard is about what is effortless. As 
distinct from that, now is being talked about what is a product of effort. All is a 
mass of sheer seed which has assumed the shape of vibration of consciousness 


meant for culmination asa device to lead to the state of the supernal consciousness. 
The analogy in this regard is ghati-yantra. (2-3a) 


AIRE APTA 13 11 
Tara fat aaled aq 
VATA UMAIAS SM AAAS SI 
Taaead Gerdes wetefa | 
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What happens in the ghati-yantra, is that there is a central wheel to which are 
tied a number of vessels one after the other through the entire wheel. By putting 
in effort on one mantra, the aspirant is required to shift to the next one. This 
process continues day and night with the consequence that the deity of the 
mantra gets eventually pleased and results in the aspirant finding out his identity 
with it. (3b-Sa) 


G@ Wala feared aeef fenftoss iyi 


The number of mantras repeated in course of a day and night goes up to 21,600 
along with the pronunciation of so while breathing-in and ham while breathing- 
out (the entire mantra, thus, being so’ham, meaning “That I am’). This number 
has the possibility of getting reduced to its half that is, 10,800 along with the 
slowing down in the speed of breathing-in and breathing-out. (Sb) 


fra at aeartn feedicqeat Aa: | 
age 7 wea wa Sa agar ei 


(If the speed of breathing-in and out were to be reduced further to) one-third 
of the original, the number would come down to 7,200, to one-fourth, it would 
come down to 5,400. (6) 


Toaistereana fret fasicreaen 
Veh Tadd Ved Beat AAT vil 
(If the speed of breathing-in and out were to be reduced further to) one-fifth of 


the original, the number would come down to 4,320 and if to one-sixth, it would 
come down to 3,600. (7) 


aaa fase g vesicafie qq | 
Wee Vaan antenfanferd ici 
(If the speed of breathing-in and out were to be reduced further to) one-seventh, 


the number would come down to 3,086 and if to one-eighth, it would come down 
to 2,700. (8) 
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adgauiaren q Aantyeat wad 
sfrreerpfaren Mart <Tatt 118 11 


(If the speed were to be reduced further) to the one-ninth, the number would 
come down to 2,400 and if to one-tenth, it would get reduced to 2,160. (9) 


wartfagtagrd aqeafte: frarta | 
HSM Wa Vea SEMA Mol 


(If the speed were to be slowed own) to one-eleventh, the number would come 
down to 1,964 and if to the one-twelfth, it would come to 1,800. (10) 


alert sraseat Maths fart BSeTl 
Fracatarn weaesifa Yaa 118811 


(If the speed were to be slowed down) to the one-thirteenth, the number of 
breath as well as of mantras would come down to 1,662 and if to one-fourteenth, 
it would come down to 1,543, (11) 


ACAa GT: TACHA AT | 
TATA Mel Went gq Head gz 


(If the speed were to be slowed down) to the one-fifteenth, the number of breath 
as well of the mantras would come down to 1,440 and if to one-sixteenth, it 
would come down to 1,350. (12) 


wager Baal SHaetala: | 
STS faa Beret Fl: 11231 
(If the speed were to be slowed down) to the one-seventeenth, the number 


would come down to 1,271 and if to one-eighteenth, it would come down to 
1,200. (13) 


ddfasitetera as Aad wa 
Vaasa FeaSwAAH: ev 
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(If the speed were to be slowed down) to the one-twenty-fourth, the number 
would come down to 900 and if to one-twenty-seventh, it would come down to 
800. (14) 


Slag Heras Vest waacafa:| 
feadfcaere ach oreat weraqCwary 4 


(If the speed were to be slowed down) to the one-thirty-second, the number 
would come down to 675 and if to one-forty-eighth, it would get reduced to 450. 
(15) 


seq fusaa: frosnay aera | 
ATSSaTh Ah AAT q Adeay lea 
The knower of the number of breaths should understand that on slowing down 


the speed to one-fifty-fourth, the number of breaths would come down to 400. 
(16) 


aaa Frerereh Aad 
aeniaarnes vesftefgerd wad 11 


(If the speed were to be slowed down) to one-sixty-fourth, the number would 
come down to 337.5 (17) 


WHase As Sea: WTA: | 
ab J Wace aoe fed Aad uci 
(If the speed of the number of breaths were to be slowed down) to the one- 


ninety-sixth, the number of breaths would come down to approximately 225. 
(18) 


stern doh feraeqeat wad | 


If the speed of the breath were to be slowed down to one hundred and eighth, 
the number of breaths would come down to 200. (19a) 
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PAvafye aos Tepe TT Fat e811 


If the number 108 were to be multiplied six times by two, it would amount to 
6,912. (19b) 


aaa feyeisterreneneaeta ay | 
TASH WARMTH Rol 


If the same number 6,912 were to be doubled, it would amount to 13,824. If each 
circle of breathing-in and breathing-out were divided further into sixteen parts, 
the number would grow up to 345,600 and if the same moments be further each 
be divided into two, the number would grow to 691,200. (20) 


ATNS MHA YAIRI SHA A | 
Vea VATACSMTAR APTA: RA 


Thus on the yogin having deliberately controlled his breath to this extent, 
movement of the breath gets almost stopped. (21) 


PAT WIRES WS warasrad | 
WUT ASTAATAAH Sea: URI 


Complete stoppage of breath amounts to his having swallowed it which has been 
termed as the state of kala-sankarsana, (22) 


Sfaeahs Tt VRAIS | 
an fe Wray Trees Sa 1123 
a presacral AAA: Wer | 


With elimination of the awareness of the diversity, there arises the awareness of 
the integrality of consciousness particularly in the event of absence of any fresh 
restart of breathing. Then here is little chance for the knowledge of the diversity 
to start as it is based on the awareness of difference in time. (23-24a) 


aaa aA frst feraharad 12611 
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Difference in the object of knowledge cannot be imputed to difference in the 
knowledge itself, as is the case of roofs of houses (serving as the basis of the 
unity of the town). (24b) 


Siete AHA WY eA A aa: | 
are waft arafassfs Fam: UII 
Time is the factor of division while moment is the factor responsible for division 


in time. Knowledge is the limit of the subtlety of the thing concerned while 
moment is the limit of that knowledge. (25) 


sam a fae Proofs wal 
an fraqueamadeaal 4 Aad RI 


Otherwise, end of the moment and beginning of another one is not capable 
of being decided by even minute observers. Howsoever minute may be the 
observation, non-existence of anything remains imperceptible. (26) 


Wewaysg Al dMaeadmaacs | 
ay aeagest at a aamfasnfita ie 


Knowledge of the object does not become non-existent till the object lies in the 
line of its perception. There is neither contact nor absence of contact between 
the object and the self. (27) 


OM agead Vaasa Yar 
FACT Ad: WISTS A AM AAT I 


As events of contact and separation depend on throb, they are necessarily 
related to the life-force, prana. In the absence of the throb of force, they would 
become impossible. (28) 


awa fama: Ga g Aa et: | 
a arat aeqar tat sreasteornterta 18311 


Absence of contact and separation do not amount to absence of the understanding 
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about the object concerned. Herein lies the significance of the word dhi, meaning 
that which ‘keeps’ extent. To think of dhi, intellect, as something extensive is 
improper, as it lies beyond the access of time. (29) 


aq dd was wre aa Gee | 
ad Wha Ofafetared aen ae 1301! 
Really, this is why consciousness lies beyond the reach of time. As such, one 


and the same consciousness appears in different forms at different places and 
on different occasions. (30) 


far Pftacats fared wana | 
GRR FA Aadgfad Wats |G: 11381 


Even though optionless in itself, consciousness appears as optional in the sensible 
world and continues to remain there until another throb does not arise. (31) 


carat fracd: eifgfad aeq HeTa| 
4 face 4 fagedet facet aagerd 11321 


In the event of only one option, there may be ideation of several objects. Those 
who do not understand like this, for them there is no possibility of option. (32) 


a eel 4 vdeaheaq Gromeata srgraq | 

WAST AA fancy: fa Head 113311 
Those who contend that with the passage of each moment, the object changes in 
itself and comes to be replaced by another one, cannot elucidate it through even 
a single example. As a matter of fact, it is the understanding of a particular object 


given the verbal form (and not the object in itself is such which is characterised 
by them as an option). (33) 


Td eaafihded fe pe al fanerd 
We sera Aaenfencs: ar Hen feet ail 


That (wrong) notion about the object needs to be understood as owing to 
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involvement of graduality (rather than simultaneity) in the pronunciation of any 
particular word (and much more so in the utterance of a sentence). The word 
ghata, pitcher, may be taken to exemplify the statement. (34) 


NOTE: 


This argument has its root in Aupamanyava’s view as quoted in Yaska’s Nirukta 
of the eight century B.C. prior to the emergence of Buddha by at least 2-3 
centuries. What was contemplated by Aupamanyava purcly on linguistic 
level, the same was brought down to the grass-root of the reality by the 
Buddha. 


aq fancura aisafe a arrartatted: | 
a arageisher dorreraceerd: 1341! 


There is no option, whatsoever, which may have stayed even for a second nor is 
there any stock of knowledge which may be staying simultaneously (according 
to the Buddhist theory of momentariness). (35) 


Teg WS aeRl fracas: | 
THR Saas 11361 


Thus, (on admittance of the theory of momentariness) the entire practicability 
of behaviour collapses. There is no possibility of arousal of another throb until 
the earlier one gives way to it (by disappearing itself). (36) 
faa dfgncadaterty ytd 
UPRIMA HEAT: 1131911 


One and the same item of cognition has the possibility of covering several 
instances of cognition. This is why contemplation has been characterised as 
comprehensive enough to be possessed of eighty-one forces. (37) 


fares: fradet gata fraca: | 
aq wot Adare aera Taq BCI 


It has already been elucidated how option has the possibility of leading to Siva- 
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hood. This is possible owing to effort at that end like the yogins’ practice of 
mobilising the ears (or indeed any such part of the body, which normally is quite 
impossible otherwise). (38) 


UUM teres eit: | 
waearsare werareraat fate: 113811 


As it happens in course of pranayama, that the attention of the practitioner 
moves throughout the entire course of the breath including the prana and apana 
with the end of reaching the point of equanimity, even so in all processes of 
muttering of mantras, offering of oblation to fire and chanting of prayers, etc., 
what is aimed at is to arrive at the point of equanimity of breath, prana. (39) 


fagrad Historie: WoT 
Sh Afiritale aac i volt 


It has been characterised from the viewpoint of the Siddha-yogisvari as the 
Kundalini sakui equivalence of breath as also as the state of silence of the mind. 
The same has been termed as such by Lord Siva Himself in the Yogini Kaula. 
(40) 


Terme aa fart weary | 
WAY HN At WIA) SAAT 118211 


(It has been stated in the same text that) one who is conversant with the secret 
of mantra (very well knows) how one can have the result of japa of mantras by 
mobilising the breath as per the order of each and every syllable of the mantra 
representing the force vested in it and thus throughout the entire mantra. (41) 


feremedend caaestrnicay | 
sfa wifefeern Aan fae a AHA: Is?! 


(Suggestion is that the practitioner needs to) stop breathing following utterance 
of each two, three, seven and eight syllables of the mantra until the arousal of 
the force vested in them accordingly. This is the secret of japa of empowered 
mantra. Herein lies their knowledgeability as well as the deities of the cakras. 
(42) 
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UefrSsaedy seat Ae: Tar FAI 
Preaed Heres Sead Gas v3 


(While muttering mantras), O Dear, the aspirant needs to associate each 
stipulated group of syllables in its essence with the great essence which is ever- 
present in an aroused state there and is known as Sadasiva. (43) 


aT: WEA Fa aaa S| 
a4 facut aa oem: ailfesrdft ies 


Those practitioners of mantra-yoga particularly under the devotion to Sakti 
who are not self-controlled and are practising the japa without any attempt at 
arousal of the force vested in the mantra, they do never succeed in getting any 
result notwithstanding doing the japa effortlessly even hundreds of crores in 
number. (44) 


AAAY Fay AMA TI SoA | 

STAT Mayes Aa A VHcwaT sy il 
Manasa japa, mental repetition of mantras, is the proper way in regard to 
manira-yoga particularly when it is being performed with the aid of a rosary. 
Alternatively, it may be practised so as to be audible to oneself alone. In case of 


its audibility to anyone else, it would not arouse the force of the deity concerned 
and hence would end in fruitlessness. (45) 


TeAAY FAG ATA | 
WR dd GRAMIAA F MM: veil 


(Out of two kinds of mantras, i.e. bija-mantra and pada-mantra) in regard to 
pada-maniras of all kinds, aspirants need to keep continued japa, muttering, 
until they have access to the force vested in it. (46) 


aad dy a Gen wy wate 
mages peat fraaiea: HAL so | 
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Mantras are given name after the number of words they consist of. From their 
beginning they need to be divided into three parts (as it happens in the initial 
one of the mantras, that is, the ga@yatri). (47) 


See geht aoe ae wd wag | 
Were geferd erates wediscil 


If the mantra of twelve syllables were to be multiplied by twelve, the result 
would be one hundred and forty-four. If the same number were fifty, the result 
would be the same as the number of hours of day and night. (48) 


aR GA Whe Wd sree | 
Terredt Stefkta AaSaKnfaT: seit 


If a mantra of sixteen syllables were to be multiplied by twelve, the result would 
by one hundred ninety-two. If the total number of breaths in a day and night 
were to be divided by this figure, the outcome would be one hundred and twelve 
while the remainder would be ninety-two. (49) 


Were werd vacaqenfat: | 
Sea fer ahs WeISaMIAAAT] Kol | 
If a mantra of sixteen syllables were to be multiplied by sixteen, the product 


would be two hundred and fifty-six. If the total number of breaths were to be 
divided by this figure, the quotient would be eighty-four. (50) 


FRSA HANTS: | 

sereh Ered wert fast AG U4 

Sea: Tea Greer afeetat fe a: 
Eight multiplied by eight, the product would be sixty-four. Being again multiplied 
by twelve, the product would be seven hundred and sixty-eight. If this number 


were to divide the total daily number of prénic movements, the quotient would 
be twenty-eight while the remainder would be ninety-six. (51-52a) 
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WH GH: Wer: Be fede: 42M 


Thus has been indicated the way to arousal of cakras which is useful for 
practitioners of yoga. (52b) 


Presa ardiddivar fanart: | 
Sas Aaa DAL G3 


Having stopped mental modulations and arrived at the point of rest on the cakra, 
while the aspirant remains in the state of rest, the process of breathing continues 
in him. (53) 


ot aqed waa waslereatrian: | 
Wa sad Wath: fast weal az: 14x 


With full restoration of the pranic movement, entrance, unification and coming 
out, these three actions take place and hence this state of things is considered as 
higher than that of sheer entrance. (54) 


SMa ALAA: | 
Tafa: fates watt fe quit 


Those who have got free of the task of entrance and return, and have become 
one with the intermediate state as a result of their efficiency in the sadhana 


of the circle of mantras, they decidedly make themselves deserve proficiency, 
siddhi. (55) 


Tanase foraranleaeitaq| 
fam fasafefa wie sitafeefte fre 14s 


It has been observed also in Vimsatika Trika that he, who has become conversant 
with the method of arousal of the circle of mantras as also with the significance 


of the arousal of the circle of vidya, needs to attain siddhi without any delay. 
(56) 


fefaragal aeififcet at aeAa a 
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rear Fret yearyd AMAT yo! | 
favstanuetatchan VifRacerry | 

FSA A AN fren aA GHAG A uci 
wiped ta ad aa faunal THR: | 


A would-be yogin at the initial stage of his practice of yoga needs to practise 
Japa on vidya or cakra on two, three or four-syllabic mantras regularly and 
separately trying to arouse the power embedded in them, no matter, in groups 
of syllables, letters or words. Irrespective of the fact whether there be a mantra, 
vidya or cakra, one should not strain on lengthy ones nor should he break them 
into parts beyond om namo. (57-59a) 


afaeranea Teareenrfereast: 1&8 1 
fassad faarisa gata faerie: | 


In this process of arousal of the essence, the ahordatra, day and night combined, 
representing the pranic forces, prana and apana, each covering thirty-six finger- 
ends, the practitioner needs to make three parts of twelve finger-ends each 
dedicated to entry, unification and exit with respect to both of them, that is, 
prana and apana. (59b-60a) 


qaled gf fasra fedteatecredaed ligo ll 
fasrenuiftiqrarmdarnaieat tad, | 


Fe Tea Ff GA: Aiea Speq IGRI 
TAMA AACA CITA MTT | 


Beginning with the breathing-in at the first step, the practitioner needs to rest 
within himself at the second step followed by exit at the third. These steps taken 
in regard to prana need to be followed with the same with respect to the apana. 
This would result in the interpenetration of the prana and the apana. With the 
access of the apana in the form of the moon to the half-monthly state, time 
would be equally divided among all the three states, that is, entry, subsistence 
and exit. (60b-62a) 


sey Hrefava: WT wa vfafesa: eri 
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a ae @ 9 afeaen aren fazatafsta: | 


Thus the entire spectrum of time is based on prdna (as also on apana) while the 
latter itself has its base in the throb and the latter in the space of consciousness 
showing the entire world’s axis in it. (62b-63a) 


ad: Afaceri act faracateat 116311 
VWaTAS aT ATTA ATS Act: | 
Thus since emergence and dissolution both have their axis in consciousness 


while traversing the path of sakti in Her innumerable throbs, they both are real 
and substantial. (63b-64a) 


se safeties ms ala Hava veil 
faa saad Ta ara | 
It has been observed in the Malinivijayottara Tantra that in whichsoever part 


of the body there may arise some sort of (peculiar) reaction; that should be 
welcomed as indicatory of something essential on the spiritual plane. (64b-65a) 


Wo viaftad: HIAeaaST A AAA: GI 
ae vases ad wT fread | 


Time has its basis in prana while the body also is dependent on it. Therefore, 
that form of it has been deliberated upon which lies in the body. (65b-66a) 


PSUS AT Leta APA: GG 1 
Ol ASteraey ce Haaieny| 
The tangible and tubular form of nerves is finally elucidative of the tendency of 


consciousness, throb and prdanic forces. Having assumed the form of the nerves 
this tendency threads the entire body. (66b-67a) 


HISTIST Vale BM WH Tada: e911 
ore dedteketares afsty: | 
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It has been stated in the Svacchanda Tantra that as a leaf is pervaded by its 
veins, even so the body is pervaded by its nerves of both kinds - main and their 
branches. (67b-68a) 


UTS TSAI TSAR AT: EC 

IA: PARAM AAT STAT : 

Beranaty fataqetatettatt fag: 1g 

WOU: TSlEHAea SrA WMA | 
Beginning from the toe, etc., of the body up to the upper point of the kundalini, 
the entire span of the body is eighty-four finger-ends. This span is understood 
to extend by twelve finger-ends on the upper side and twelve finger-ends below 


making thus the whole span of the body up to one hundred and eight finger- 
ends. (68b-70a) 


TA PATA eAAITAA 1190 || 
fara gftecared 9 faa areata! 


It is within the limits of this span that the pranic force operates from the start 
up to its end. Curiously enough, they represent in a miniature form the states of 
creation and dissolution on the universal scale with the operation of air going on 
in-between the two events. (70b-71a) 


sary Gerahtarterta- 
VAMISASTTAMARM AA: 119211 


Thus has been expounded by me the process of arousal of the cakra on the basis 
of my personal experience as substantiated by the scriptural evidence in all its 
subtlety and hence deserves to be contemplated on. (71b) 


NOTE ON VERSES 19b AND 20 


The figure of 6,912 is arrived as follows: 
(1) 108 x 2 = 216; 


(2) 216 x 2 = 432; 
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(3) 432 x 2 = 864 


(4) 864 x 2 = 1,728 
(5) 1728 x 2 = 3,456 
(6) 3456 x 2 = 6,912 


This is how 108 is multiplied six times by two. One ahoratra, (day and night 
combined representing the movement of pranic forces, pradna and apana) 
consists of 108 pranacara or 200 cakraodaya equivalent to 21,600 breathing- 
in and breathing-out (108 x 200). 


Now on after multiplying 108 six times by two and getting the number 
6,912; this number is doubled, it would amount to 13,824 cakraodayas and if 
ahoratra is further fragmented into 16 parts, i.e., 21,600 x 16, the figure we 
get is 345,600 and if this figure is further fragemented, it would amount to 
691,200. This how time and movement of prana has been calculated to its 
minutest sense. 


Yogin effort is to make his breath subtlest as possible so that he gains victory 
over prana and thus he eventually swallows the entire prana. Once this 
happens it gives rise to a state of kala-sankarsana, i.e., leading to elimination 
of the diversity and there arises the awareness of integrality of consciousness. 
The purpose behind it is that by cessation of prana, there is cessation of time 
and diversity leading to arousal of light of pure consciousness. 
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sist gf meat afedt fe aeifram 70 
steqqeiftata wicarerarnfareea: 1 133 
TAT HAa eae TW HA | 117 
ae fracaenrl seaqheransaard! 114 
aqeeMAadera HY Wadi 107 
aafeyd fe an afer wad waqi 45 
safcun Tera: Ufafen sia Ba: | 12 
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AY UPPAAVSa HAAG: TaHafas Vil 3 
HY aA wroreteereta Spey | 20 

aig aquinfaet agel 81 
sifraines Sea aera 71 
seareiste aarafaeaeqeatard! 46 

afara am fast pdat taster: 53 
Stree cite SH TyeahaT:| 116 


aera ate gy Ma Afra 1 135 
SETA: Weran wrest we sed 11 104 
Tero aTaiagp AA | 78 
aie teen caetasa fat: 1 32 
saa adea: aarafated fat 44 

ay wareatengedaafaastarg | 74 
satan aigae aicraaterd fe a:1 16 
sara sar caef cia wrfrae <a 1 110 
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starara fafaaisel wifpodagmden | 17 
aa Aiea a4 AcAeiag! 7 
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TSM ah feat Faq 1 148 
Tea WAPI TAA! 71 

Ta afrags yratawraisad) 54 
TTI Wad yates 95 

ea UT WEIR 93 
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sfa taeey Gadreannfesa: | 83 
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FS Val Heiser 50 

we Waa Varad Tad: | 96 

BF deca qihwtaataa:1 78 

3% Safes Ata weeRfaea: 49 
poate far ta ager 37 
SAH aHaaca Wart Get: | 67 
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Tae darter alata feratfean 44 
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BepHad Va Mafeifasar 77 
Sees acts I Prt) = 145 
SSHRIN Ta GRIISM WaT 91 
sacs fe GIN we HAT Hea 121 
eee qenohaersiterita- 
VAPIAUSTTAMEARM AA: 1 159 
See CaE HAMAS A TAMA | 67 
Fe WIAs ea =ETAT! 64 
SOM FU FIM ATARI: 85 
TMA ah waravanydaq 29 
Tea ws fafa 54 
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sai sige aa ed ay mea (22 
sat Are dated wart 58 
sirmritrenratafartarcatag aa: | 98 
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SRR YalysrarsHA 48 
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Sw stata a aledse: wepfa: WM 107 
Th SRT A Araaea: 1 10 
se: Wag aT yea se 1 131 
sal 4 WS eae Asal ape fee: 11 82 
sw: Ganqaered fgpeg wea: 134 
aHqguran fe Geant geMmaH:| 32 
aur fafarafgtaara at feeqi 17 
SRISaHaRRS aha: Tater | 131 
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SATA Sa TA Head | 100 
HaAragKTeaAyaSs AA i 97 
ea afr setcianreard 39 
PUMA PIT AaHasta A i 35 
PUPAPMdd Gada EAHA! 35 
PUPA Hea WK: Sate aid | 92 
PATRIA ATIaT: | 110 
PAT WIR Wea walgsad | 149 
ee dear afraekt frefra 1 104 
Td: TABI feed Viaferaraea aqi 34 
MMe WeqyeaerarasneqyyM | 112 
TRaatsd cargaay fafasaa | 86 
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Toa prea welt wea ql 119 
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aK Upa AIA VASAT TAA! «128 
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Uh Tate dacaditmdtraq | 62 
THaMMtedeta vt 153 
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Fafeastaead wericcnfeat Spt | 68 
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fares ford aarfa ard anoneay 19 
aftaraprettaciarerasad | 67 
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agar F Aactyeat Faq! 147 
agree as Tar Fad! 147 


Sfearsqpath wx: Grae wad 126 
aa eat: asta AapRISeA FAs 113 
aac ee waefacnrag! 107 
wieaaierarers-warpth: raed! = 123 
Fatal Hear UAT: | 76 

TS UTM GF Al MARTA R75 
aq wena fat aiet aqsrTsrywHd:! 9 
aferwaa fard mrarat wfaciad | 118 
aaMgaaaarnexaded A GMA: | 26 
ata fea darawamrafanedd: | 48 


den fancaqet args 40 
qa wafadaxarnes UU afeqat! 30 
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TIMTATIRA saa Hee: 5 
aararisfe eareetefeartfn 124 
aa qeadtieta afer afer! 106 
TM CS SHAAeAM ISAT: © 16 
aa TeMPafaayernd 38 
ae Fareed | 50 
Teleareaar wes Seret dd:l 16 
wa: wyda A a aT aaa | 18 
aT Fafa srekrnern atq | 114 
wa Gal den wet ee aly waa 1 58 
ama: wate avate aay 15 
Waa aerqdeiradfagataary | 94 
TAA SATS: SaHTASaT FU:1 5 
wa fasiaarresagd AaHVScl! 72 
aa fase aeasea Hele Sead! 97 
aa Wouesit aret gfe: veitoras: | 108 
wa wirae afeqesatel Gaecrq! 108 
TAPAS TA: Wt Bafa AAyI 109 
wat vastsal a Wade feta: 1 100 
wararenrataturta ad fe ytaq i 112 
aareinfvargsaeea Ae at fag: | 122 
TARR Wea yard SaaH:) 10 
AMRIT TA AeA YT AK:! 28 
wa Waetenfagawgtad:| 72 

Tara ASad ut at aftayelfaa: | 27 
Tae: SA gu WS araferd:! 28 
TeraMas TATA ASAT 94 
Wagesena Adfarfaen aq! 127 
WamMaara BM Tareciad ufasih 76 
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aanet fanca: eifgfad aeq aera 151 
Wars a: Hea Fast at aaxafy 1 105 
Taare afegeareradrq| §=— 105 
aacd Oot Slew atarenfafa:) 17 
aad aad usda wre: wera 119 
aadt ay 3 Gen wey yeafea 155 
Tareq at oftafstasatady | 132 
wa Tear I wa addi 35 

TA Mead: Waa HAACayq| 29 
Wat sata aan aacta fered 105 
wae fasmisdsd faea: wares! 105 
TEMG ATEA ATTA PUTTY | 108 


wer faxarpfacat a aaescasia | 39 
TA] TASHIGIAI-ARITAATT AT! 13 
wea i Saas wefasg: 1 58 
aaefa a a: pret fagaaieetied:: 128 
aa faamaa: da gq da et: 1 150 
Tear Al MaMa | 150 
AVATAR HATE Faaaary | 82 
aera fara farsa | 116 
aeeaiaescandcan Ea Hdl 36 

Tal SHHVS Wa VIaaAcsekpay:! 117 
aga SaMaaasszITarTar| «21 
acer as AUT Tayhassa! 82 
ast Tea friar 73 

ae aOTeaTTaefaraHh TA 20 
aay (aa) Wd feet Gfagedty ade | 69 
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wea Fal wafer Hoqataq 98 
aeq YTeU Ufae: ufeitad) 93 
agHaars ant: Generar | 131 
Tea VITA WTErAar! 66 
dead feed we feTssraATA 26 
wea ay ada eee aaa TA | 43 
TPT STEN VAifaaicrHarAy | 26 
Gfe: FI NTEM: VSIA! 102 
aaa Aaa read Prd 98 
TaN: HiT AHRATATSa: | 69 
adst fapiseerreandaeaetaay | 149 
aaste Gerd Wi fasted caaqi 30 
aasfa ceredify aca afer 24 
amt faantcanist gems 84 

Ads feta TATA! «33 
aafafe aa: afafeciata aradi 63 

a7 afaafreramettraiza fer 1 86 
dare Ary aHfewdsafree 11 
a: Cpemieragaaksied 4 

Ad: Spel Bact Vpedht wad 4 
acer: Pract aT aceaTTAPagd | 122 
ad: tac=ata faraaetieaepia 1 72 
aS gieden Fawn wa aa: 122 
ad Ua aareut facrafarqyara:! 109 
aeriadata: pret wi fae Herat 118 
ara Gaiters feat: 128 
Tas Wiha Bel AMATI «29 
fafirease saul caret ofishi-zaed UAH 1 110 
asw~aiaat PEAARTaIAH | 83 
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aa an west deredafa FRA | 94 

qd are: GAR sagahraciteeat 1 104 
date: faa afacaret ator qe! 93 
Rae fasiita: | 9 
egd Way gen fawemst: | 152 
areatagadd FA rarest 79 
AMSA CaM! «129 
Hirsatardvenvse Heaaay! «32 

at 4 tra: sanacsaiipgaed: i 115 
waa Uae afen wfacitad 71 
waited aa wita: aaa 41 
Tras AM Weleft | 145 
TAHA SALMA | 22 
TPA Hon AeA Vex 22 
TIM A AMA ALOT A Aq tt 42 
TATRA ASA HI SAK 98 
Tag AMA AIA | 14 
TATA Tea GA aaa sad 1 14 
Wea da: fen ars aeq sea aenfeata 22 
Ae Gea: Ofeecrafyrat! 121 
fron araaraaisd aerarsadah: | 73 
fet Ura acai TaeTferdsts a 120 
fei pot fren yaa: wel ag ytaq 105 
frais A steamer | 107 
feraaan J FaSUSATARM:! 136 
ate wed wafegiaerme aatshe eal 133 
aten aafefa wie aesifaeremed i 12 
aeessqars Tree SATA: 15 
BRM aaaqdHte WIS FeAl 121 


Indological Truths 


188 


Sri Tantraloka 


sian Feat spetiea aplfaat:1 5 
BAAR SAH I 125 
ee sequined ~= 20 

ee Wiaftsderer at BI Freed | 158 
ear Geena AMT FT SAA: | 115 
Fe Gea Versa PK Gael Aaa! 18 
gesmageacia fared gy fra: 60 
Seq cpad YARAATTTIAAAA | (116 
ference waTaestraleay | 153 
fefaragal Arnie a aaa atl 157 
fem a asear foram Aral a iar 95 
feagidae ase areal weraqedry i 148 
ay ao WATAMEGIa: Wh! tefd:| 76 
QATAR AI! 13 
aM defy wreak Hel Aste qqearti 87 
Aaa ateaia: ahs faa Seles! 66 
AGE TON We Ca WA WR Wa a 21 
a areadesttdt AAAs: Wedd! 149 

4 fancuss aistafer at arated: | 152 
a Ur asta g ga wa Rreatwad 118 
Tera fraamigniery | 78 

aa Mia AA ATM 51 
aiaradtad fafa att ufafeert 42 
afraid afs cerita fea; 52 
FIAT AAT ATA Aad: HAM! 103 
ASTRA ASt: HAE GAfeeft:| 126 
Tet Wedge g fara deface Faq! 120 
4 aegedd ae: a uasafiarsra 43 

A dad tad AM palates Bardi 17 
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4 red ¢ fess adisitereeray | 29 
a gd ata aed fas genfan aa 42 
A aaa Haifa Wad sia | 53 
TARR ad fayagaeyl 127 

Fa aed A Weedet worst wary (fa:) 135 
qq Salad: Tay ater: vada 7 
fred acaret eart earearanfiany 11 38 
fale toaster apt aguafaa | 50 
egy aMaiddivasd fasnararta: | 156 
faftataepricianfaded: 1 59 
Preafudeenttearreatratsin | 66 
Fran fe farsi favarpfasd aft 38 
fremera WA: offs ped asafed: | 117 
Pengagieghra fe faxqa 36 
Psat WI aa Be: Saar | 76 
fra ager a5 aatqaea Aer: 58 
Fore wari fe ga feta: 1 65 
fra ferafs: wafertd farda:! 112 
Prasat wat: dea qed 1 103 
Afafret ufaat a cern oienfiret 97 
Ty AfacaSst TARA taal 4 

A Ae Yeoutenfarraa: i 44 
=a airaatastafaatt fara: | 106 
waria fama Pagar: | 68 
TI WIT AaaG | aalfadti 61 
RASTA STATA: | 65 
Weeicdsts aiaeh Faq il 42 
TM: Ga wa uferaeqngay! 106 
Warayasl gq ata frHe aati 52 
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qeatnakoratraeyed | 7 
Wetman ase faa wae | 153 
TeAAG Way Aadctahpmy | 154 
TMS BM Bea: Fal fra 154 
WAR AasHRISA Fa BAAN | 27 
Tae ash art fasraaddy 11 64 
qanisferreantr fart faire 146 
fost ad fecaferyquicn fe d quem 115 
frata 4 GU: Fa MISA WW: Hes! 108 
fusiaqedacha wifey | 157 
fraraerd Sal: VgleIsa wats! 113 
gia a afd wa cen aria aftiaq 45 
WU faRIALaAMAAARTH: | 106 
Timer tag frssarwaetlated F: 11 39 
Tess fates watt | 59 
Waar tata fassfa wy: 24 
aol aaed waa veasinreatrta: 1 156 
ye Wea aeare eqedad! 15 

yen ae fafa sraterenty anfa: 1 24 
yaifastamaad fe fered 1 105 
Tatas FIAT! 68 
Warrantatat fe weasel fe aeqa:! 43 
was Yesy fast faafrarerat, 124 
waged ward fated! 47 
Waa ara: wes seu fern 34 
Vaerte Aeta faned AayaHy! 23 
Uitannraxad dqafed aged 1 26 
VRGIAIM WEOTASaIS=MT | 103 
Weuereara saat: 114 
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wal: freer a wfrat =teat a UT 1 100 
We: safayen aa_ASEKAY | 100 
Wea a get uM staat cage 1 19 
Wreagaaeis Ad: Mead Ad: WAX! 63 
WopasgewnereayarHgwa! 95 
Woh: Fara Bre aM SHEA | 100 
Wore A Ader: AK Aq dread 19 
Wrasse Tareas A a i 135 
wea Wa q Wes fata | 65 
Ween aeda Wem TA: | 114 
Wore ae AAS aA PATH 129 
Wrarsa a angqenaleg: feerd:! 130 
Wa gefat wat Gfaeraafrend | 119 
WU eeSaaT HAHAHA A HAA] 60 
WorTghinaswatacaradcesy | 94 
Ward Aaa ferendcatearrat: | 104 
WM Fea dat aNd fast: | 118 
Waesed We: Woratss Sed il 111 
wel J Gearesish dea fagaqyead! 111 
TAMAS CAAT! «157 
wat ae wae wien | 112 
peresie faeitat gq fart aftefead 1 113 
WaeRea AWATaAsalsetean fe a: 19 
Gal aMicate J fePccaifesatcer | 95 
atevayn seater sar ae fT i 136 
fas: wot eTevda vfatna fasta | 96 
asian Edt aAafa afaeq 11 80 
atgréaren: ad a faemnin warm: 8 
ater aes atat fare GATE:| 39 
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FEI: WATE Tatas 117 
FAUST Va: HAMA ATS) 115 
TIA SATA: AIST Gaff: 125 
Tada Fad Bfededt) 124 
agua ga waft aard 11 40 
Wa Agua Ca AMS «23 
MAASAI Ta ATM MTP ATS:1 74 
MSTMSA A AMSAT at:! 13 
WMATTsAAa AAA: | 36 

ant war Sifeetsenashs Was! 6 

an waa sdigesstasts Wi: 6 
UTS TH eI FeAVaisaaed | 149 
Fa: Wen: saa st: | 7 
Wild Ped Wea ate! 52 
etanerad afafastara 63 

TMM THIPMMAaaySa! 50 
Hatqedey Ye: Hee AeA! 75 

Wa year ae aha FSA: 40 
FEATS TAR STAMTATAT. 1 103 
Hee Vaayaaawod Ted! 127 
Fee ASHUAaaMTy | (73 
qereeaanfaciacstia: | 73 
Aeafenl Alerel Tare Caer Was) 95 
Aaa TIM Praca WA Gl 119 
WaAeetadt Uatasea wT a: i 119 
Tal Beal: Usa ctaten feta: wad I RI 132 
Aaa cad Waa WA eH | 122 
Aaa MATA Aaa! «61 
AGaeaaa aT AGA! 35 
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fayrcd feet aaah g wvafti 26 
Aeitsfe tered: cade afads 8 
AMSA Feta: A ea: Weed: 6 
art dd: feertyd east fardesa 6 
AMAA Way Aa MT Sed | 154 
Wed wits WaAaga Ae | 91 
Fal Safa det a faud waar 1 51 
Al Fee FAM: VStar: 125 
WaeesY eek A als: weather 46 
Ad a Geren ae qT: 15 
TARRY h NA AMAA TAT! 50 
Fa: TAATaT: Bsr ae ashe a fH am 43 
Tamaya the fatata afedi 15 
Taam faarawieaefad 156 
AAA PalMeres Aletdd! 9 
Ura Tadeaa farmers! 117 
Ta a oageua effaced Hsfa gq i 135 
tery Sagara Head Fafa:! 31 
TRA FT Wp Wied farHAz 8 
Weed Talat Gq dt TaNTwAd! 6 

Te Wt art w<aig: HAT GT! 87 
cpanel qo aaa a: wafer 147 
wale Sf wel watered! 123 
Ta TSM Rl CAMATSHISAHA | 122 
aT Waa Ufa: Virsa! 71 
Seats Tei VX: WER: GA da: tl 102 
ama vartoreten wyfafaentt 1 101 
aa FaRanay Sra rast wa: | 101 
aravattfa wea wiker sifaraat 35 
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aaa ISsH A 127 
eta afar clad aera! 120 
are dedqekeaes asf: | 158 
STATA STAI: | 84 
Sam ao aaa SATRTA:1 43 
ahr ata wagers | 62 

oan gf favaraaa cage pAafsidi 129 
auigreny stents agl <teirat get 85 
ae aa waa are afar Ge | 151 
far Soa Ta AITAAA! 158 
fanradarana vlava efe eet 68 
fapeat YRreq 7 wa fawctsr | 60 
fared: prafarcateaaared Oeert:| 57 
fares: fran yata fread: | 152 
faneat ama fasraeaarat sete fer: 1 58 
famed: Pepa: Wd frac wraps 
faacreta Gear ard freaferatitt 57 
fate vim wel pay Aaa Sead) «14 
fafed aatara vfafreaenfa at 22 
fafa TesIAG MIA Al 46 
fafaat: quiareiarnrs: Wir | 76 
faye -feernsdiet sft sikka AAW) 116 
fared faariga gata faeifeat:1 157 
fasrmradarra afetegq afer afar 133 
fay 4 qed oa agerit werafa:) 43 
faa digpcomedaterta eyed 152 
faus fora ffraaterrartrey | 59 
faxlefadara at <tuacadiaara:! 8 
faxiser<ed dq orm fog facrqy! 79 
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faxrearatfierarirecrareteat Faq 1 157 
fage dquacad ed WeaATSc! 69 
fagsiva ad ya: weagtad aq 63 
fagead fe wrereafeaia fagead | 37 
faa: wales aaferta addi 37 
fates fasreareeeteereyfa | 67 
fagucrafanaaa sfa afin 1 145 
favorit a werd @2 ddaaran | 99 
faxarcaat fe sere tafeqaed fanfead 1 52 
fara gftecrared ¢ faa aRaatpard! = 159 
faarprResrtsteaerratyary! 70 
fart VS Salat ga fart Fal il 38 
fart faffacata facut werirat | 151 
fata wapatssaAh a aagHeTy 22 
facnftasta sate afar ata a 31 
facta a a aaesetaaraa | 30 
afean afuda afgatd 4 fe waa 44 
aod geayetente wtadaq 48 
amaray waa Yel Wy west 7 

aa mata age AAI 133 
Aq: WM aT: | 137 
ACSA RM: WTHRARROMT:! 8 
aaa Pera cad | 37 
aqeay yi saqfacaty aftiay 1 50 
ATAHaA Td TM Uaterqerd | 106 
Vaan Wrens Sart | 103 
WAS ta TIM Seta Ad: | 158 
VPI TI wits: Ayadd 1 10 
wife Aa d aa faurreal ASIP: | 157 
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win: arta enfin aad FA: 1! 120 
wienatartaearscds aftefa:! 60 

wma ay Horst dasa 70 
Waa Te: Wa wralsafeqtncts: | 12 
ysfan fe crt oa tas wea! 11 
Ystanca FatacHeeIry! 23 
Portas wea a wetefsit | 25 
WUT MSA Bead HAA! 31 
WAAR aa Uk MPAA | 136 

Wa Ve Heat dafanaery | 113 


Wes: TAT SAM AAT: 104 
WAS WT Hoe WMHANeY Aeat:1 64 
fragaafaura aerifa faery 134 
frearrcanhart 7 AAG wicadq 44 
SMLATIAA Bt Ee AAlfad: | 75 
staghrach ae ata fears 18 
sig dn waar frat ad: | 132 
Ses sar stwearact| «13 
MISA A dea Ate | 115 


YaST aA THT | 67 
WSs wast J SeMatetenea:! 131 
Uigaueeat: Wea addiards YA: | 98 
Wega AU ATAMTAAAHA 102 
Tuas: VelgwAreaerkt Wd | 159 
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WISI Get Cae AKATAT | 25 
WISER ATATSNAY FAM:| 27 
TSM werd wacaqnir: | 155 
Wem geht sracaien Tall 
We Whe Beat a aaa | 114 
TAMAS BIA STI Aged | 67 
Wey Verdes EcaAHUey | 111 
weufin a fad astra ASA 114 
Ged WEI wennvast a wMaAsSe!| «30 
PAPAIRPAT UT AAA 49 
Raat wehssaasifa fs: 21 
afaeha got Rated | 149 
afaey yfttterenttata: SM | 76 
Cams fe aaarG WHR | (92 
Mamet Wa BGA: fea 46 
Manes Fed eaeticenfaatas:! 64 
Renate G Een ec caqefr 85 
Perrakraen: tacaurat fe afaq: | 31 
aankoissTyenid faraca wd: Ufa: 13 
AARHUS ATATICAY:1 33 
aaarararaaen fgucet fed A:I| 99 
PaaS: 1 99 
Roa Ft Ye USMS 111 
wad staal fagaia CETL 69 
G san fampesren Sweet: HA 122 
O Get: Wada: aeisHeI: HeaIAH:! 120 
ald: tasers adaray test | 83 
aalfara Ge Ys BAMA aeqa:1 83 
ame favanengicwafaaa 124 
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TAHA TAMA TAT 1 65 

wad vreahta aft a a afaergaa 82 
fe: wiacra: wT PenisapEl Fas! 130 
IMAM We: Wet et safe 91 
CTPA Spee | 91 

TANT: WTAKAT Aaa MA: | 133 
wet anes: Bsa YT eat Farad 11 137 
TY: FAA: WH TI: HVSUEMAA VA Fl 75 
TYATTAT: HAMA: VEER! 104 
wyetaretfrresratfarert | 132 

Wea Weed Tara aferay! 27 

a eel a vdeafrad forreafa orga | 151 
aan freed I vewmcatin ar | 146 
wafers Fereaereh Faq! 148 
Meraacahgranvsueeqa! 118 
maa 7 dicate: fee arf atfedi 14 
Aaa SF aa: WoTHAa| 107 
a wogfa: wore: Ba: walter 93 
a wedges meaqeel fagegeit 128 

a a oak faa AM HMR 25 

a a earefahaces fe we at fawewq 151 
OM aqead SAA ATM YaA! 150 

OG Yolrearmtercarcstr westatad: 11 10 
fasagfata aera ucqe sha aifact:1 6 
fasrad prsterieie: Worst | 153 
fast fag yire faraearaafat: 49 
feafatta wae asaraaran! 30 
faareah teat AS ASA | 23 
faw deta afeva weasaqaad || 80 
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a: Sala aac wea atest: | 27 
argaaaaca ei wrafasd! 62 
arta wa wearer: 61 
AAGAHAAMATRERTTGT:| 70 

Aste aferaghicanerateaentert 33 
asta afafe afaea faa saafsiai 123 
asta Gran dtad wae vit 9 
Sara EI Ba: Yor farsa: 47 
ASTeaATSTAISAeT Flat: 11 130 
TH AShaqaaes te Varaeqy! 158 
wepwanfaeud dd: aed wfasufal 14 
We G@ a afeaed darem favafaftsfa: 1 158 
alfa: tanreard fage-crrifiar:! 119 
Ualicd: A Var: WH eed Ae! 36 
CATIA Was AeTH:! 86 


Teer aa waafadta wad | 46 
IAPS Waedh Uae! 63 
Tat Het A Afedenfaneasy 34 
Trader wraicrafasit! 25 
Taras ait: afata: wets! 83 

a Wa wren dasferstied tdifoarpa: 1 93 
aaa alent sitet afta faePacsttaaa 47 
ade dartyfaed ager Fem 105 
Saarreet A aTTd GT Wea: 48 
Waanaraarayeaaay: 1 134 
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Paras: Urpaces Faferad i 61 
Fara: SS Perpensatafssd:! 12 

a ay wavansnfagiay 11 

a a UfatsH: Wea We: eIs:! 10 
Gach RA ART AIAAAg: | 84 

aq Mages AGEela WT a:! 130 
Teena Seated: 1 59 
aaa faeanaeta tard aarafat 81 
TaRifs: Wrenn wfsastantaq 24 
aa afaqate: caressa Hare 92 


GeMfecataca AAP AT Asa | 101 
qeneard d aa wren 7 awa: | 102 
Bones Way TAA | 68 

wa ws fe aren a a favana: feet: 25 
GION gem sHneded fag: 134 
CAAT AAaAgeNaTd: | 102 
Cea HeTHUS VAT Tala Ast! 61 
ea THA Tes VWVaIAHSAMeA | 85 

Be AR ad Ulat<afaursry 107 
CHV SUAMAM a WtaHhar 84 
CaS WTSI THR aacss:! 131 
SAM SSI! 71 

a4 ¢ afd fren: water: 1 107 
aaa TISAI | 130 
fregass wet yet Yad W ay:1 97 
fm aa dearth feedteqeat Ad: | 146 
focaafae arafafa sea met 1 17 


Indological Truths 


Indices 201 


Pracaiftarn waesifa seat 1) 147 
areata ata dena a 13 
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We have become delighted through observance of silence and have settled ourselves 
on airs. You mortals see only our body. 


The muni takes his flight in the intermediate space and looks closely into all the forms 
of the world. He, thus, becomes established in the friendship of the gods of gods for 
the sake doing noble deeds. 


By treading the path of Apsarasas, Gandharvas and deers, the Kesin, having become 
cognisant of real knowledge has become friendly with the Divine and sweet and 
exhilarated in delight. 


The air churned out for the sake of him and turned into a paste what otherwise was 
difficult to turn as such so that the Kesin takes it in a cup of visa in the company of 


Rudra. ; 
Kesins, Early Saivites, Rgveda, X.136 


aate Bfacaaaatensvarey 112221 
, Tae WeTaieaahasht | 


It is the consciousness itself which is pervading outside as well as inside working 
autonomously in the form of contemplation. 
Sri Tantraloka, Chapter 4, verse 122b-123a 


It is owing to the essential conscious form of the jiva, as is obvious from its exercise of 
autonomy, that when it comes to discriminate its inconscient aspect and separate the 
same from itself, it comes to the prospect of becoming non-dualistic. 

Sri Tantraloka, Chapter 5, verse 10b-1la 


The state of delight of consciousness, cidadnanda, is absolutely free from 


inconscience. Here there is no limitation of anything whatsoever which might 
manifest itself universally. 


Sri Tantraloka, Chapter 5, verse 50 


as % 19995 


@) 
“op , 978-81-87471-86-8(Set) 
9"788187 il 


Standard Fublishers (India) 


New Delh 





